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From the Editor

This issue of The Asbury Journal honors the holistic nature of theological
education, especially as exemplified through Tillman Houser, a little-known Free
Methodist missionary to Zimbabwe who passed away last year on July 24, 2014. He
and his family went to the mission field of Southern Rhodesia right after World War
II in a rusty cargo ship, because troop movements took priority for regular oceanic
travel. He was surprised when he arrived to find the British government expected
him to add the job of superintendent of local schools to his regular mission work. As
he became frustrated with the traditional mission-compound mentality, he studied
church growth under Donald McGavran and proposed an idea to raise funds for
a Volkswagen van and equip it to travel through the bush of Zimbabwe to take
the Gospel to the people directly, and thus build the Free Methodist Church and
the kingdom of God. He had to use his ingenuity to fashion temporary windmill
parts, hunt wild animals for food, and adapt to rapidly changing political situations
in Africa. Our cover image for this issue shows Tillman Houser’s Volkswagen van
which was used as both living space for he and his wife, and as a travelling place
to distribute bibles and tracts in the 1960’s (Photo courtesy of Marston Memorial
Historical Center and Free Methodist Archive). In today’s world, ministry is not
much different. True, we may not have to live like Tillman Houser and his wife, but
we also have to adapt to changing times and shifting situations on a regular basis.
We have to learn how to take all the skills we are given, even in the academic world,
and use them in ministry.
In this issue of The Asbury Journal, there is a little something from a
host of disciplines, something for everyone. The constant challenge is to see how
we can take this information, learn from it, and then apply it to our own context,
wherever God has placed us. W. Creighton Marlowe starts off the issue with a
focus on a Biblical interpretive study of the phrase, “to call on the name YHWH.”
He examines what this phrase means in the Old Testament Hebrew context and
how New Testament writers applied it missionally. This article should appeal to
those readers interested in Biblical Studies. David Bundy follows with a fascinating
study of the Société des Missions Évangéliques de Paris, a little known part of
mission history in 19th century France, as Pietist and Wesleyan influenced networks
worked with local French Holiness revivalists to create an early Protestant mission
4
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organization in Roman Catholic dominated France. This should appease the
missiologists among our readership. George E. and M. Elton Hendricks’ article is
an interesting take on Wesleyan Studies by looking at Wesley’s approach to the poor
from the perspective of a modern day social worker who wonders why Wesley did
not use, or even comment on, the British Poor Laws of his days, when many of the
Methodist poor of Wesley’s day were either using, or could have used, these existing
government resources to alleviate some of the effects of poverty. This article should
peak the interest of those readers interested in Wesley Studies. Zaida Maldonado
Perez examines the development of the theology of the Holy Spirit, with a look
back to the early Church Fathers, which should capture the imagination of those
interested in Church History, while Rachel Coleman’s article on theologian Walter
Brueggemann’s influence on Biblical interpretation should appeal to theologians
reading The Asbury Journal. Finally, Bill Thompson presents some of the findings
from his recent D. Min. work, seeking to find better ways to integrate the preaching
of the Old Testament prophets, especially Isaiah, into our modern pulpits. Such a
thought-provoking practical article should interest the Preaching scholars out there.
In looking at the life of Tillman Houser in our From the Archives
essay, we can reflect on how important it is to be prepared “in season and out of
season,” to preach the Gospel, and how important it is that we use all the tools at
our disposal. Every discipline taught at the seminary has a role to play in making
us more effective in ministry. What we learn from Biblical Studies, Church History,
Mission Studies, Wesleyan Studies, Theology, and Preaching all helps create a
better developed pastor, missionary, teacher, or counselor. Like Tillman Houser’s
Volkswagen van, we need to be able to adapt what we learn to fit our context. We
need to be able to draw lessons from Biblical times, the early Church, 18th century
England, 19th century France, and even our present day churches and theologians
in the 21st century and apply them wherever they can help further the kingdom of
God. Such is the nature of theological education in today’s world.
			

Robert Danielson Ph.D.
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W. Creighton Marlowe

The Meaning and Missional Significance of “Call on the Name
YHWH”
Abstract
Both Peter (Acts 2:21) and Paul (Rom. 10:13) cite Joel 2:32a, “and all
who call on the name of the LORD will be saved.” Besides Joel 2, the expression
“call on the name of the LORD” (literally “the name YHWH”) occurs in Genesis
4:26b; 12:8; 13:4; 21:33, 26:25; 1 Kings 18:24; 2 Kings 5:11; Psalm 116:4, 13, 17;
and Zephaniah 3:9. In the Old Testament, only Joel promises salvation (actually
“escape” [f¡ElD;mˆy]) as a consequence. Psalm 116:4 comes closest as a plea rather than a
promise when the psalmist confesses: “then I called on the name YHWH: ‘YHWH,
save [h¶DfV;lAm] me!’” Psalm 116:10 is used in 2 Corinthians 4:13. Seth’s lineage is
marked by the bold announcement that when his first son Enosh was born (4:26a),
people began to “call on the name YHWH” (4:26b). This is an epochal point in the
storyline (especially from the concern with salvation history). Who was calling and
why? What connection if any is there to Joel? What is the salvation promised for
calling to YHWH, and what significance do these Old Testament concerns have for
modern missions theology? This paper will investigate the occurrences of “call on
the name YHWH” and similar expressions in the Old Testament with a view towards
clarifying the nature of this activity among people in the age of Seth and for Old
Testament salvation or deliverance, with applications or implications for missions
or evangelism. This exegesis of “call on the name YHWH” will conclude that (1)
Enosh’s generation called on YHWH increasingly due to widespread violence; (2) in
general this expression in the Old Testament refers to trust or reliance on YHWH;
and (3) this expression does not support any magical use of God’s name, but it does
have an application (per the Apostles’ interpretive examples) to the Christian calling
to evangelism, which implies a missionary movement.
Keywords: Yahweh, name, call, missional, Seth/Sethites
W. Creighton Marlowe is Old Testament professor at the Evangelical
Theological Faculty in Leuven, Belgium
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Introduction
Seth’s lineage is marked by the bold announcement that when his first son
Enosh was born (4:26a), a person or people began to “call on the name YHWH”
(4:26b; cf. Bright, 1959:96).1 This is an epochal point in the storyline (especially from
the concern with salvation history). Who was calling and why? It appears to pertain
to Sethites, but not Cainites. A Christian reader cannot but think immediately of
the New Testament statements, “whoever calls upon the name of the Lord will
be saved” (Acts 2:21; Rom 10:13), which actually are citations of Joel 2:32a. This
option or offer of salvation is present in only one other Old Testament occurrence,
Psalm 116:4, where David promises to call on God’s name asking for deliverance
from death (see the Appendix). The purpose of the following study is to clarify in
general what it means to “call on the name YHWH,” and more specifically how
people called on YHWH in the days of the Sethite lineage, as well as what various
ways of relating to the Name means for missions or evangelism.
“Call on the Name Yahweh” in the OT
The typical English translation of h`Dwh◊y M¶EvV;b as “on the name of the
LORD” may be understood more precisely as “on the name [that is] YHWH.” The
translation “name of the LORD” makes the reader wonder what is the LORD’s
name upon which to call? But the statement in Hebrew is a construct of two nouns
needing interpretation (since various meanings are possible based on context).
Here the meaning may be appositional, “the name that is YHWH” (as opposed
to possessive: “the name that belongs to YHWH”). Alternatively, if “name”
means “reputation” the translation would be “rely on the reputation of YHWH”
(possessive genitive). In the Old Testament “call on the name YHWH” is found in
Gen 12:8; 13:4; 21:33; 26:25; 1 Kgs 18:24; 2 Kgs 5:11; Psa 116:4, 13, 17; Joel 2:32;
and Zeph 3:9. Besides “call on the name of the Lord” the Name is accessed four
other ways in the Old Testament: “fear” (Psa 102:15; Isa 59:19), “take oaths in” (Isa
48:1), “love” (Isa 56:6), and “praise” (Psa 122:4; cf. Deut 32:3; Job 1:21; Ps 7:17;
30:4; 102:21; 113:1–3; 122:4; 135:1; 145:21; 148:5, 13; Joel 2:26). In Deut 28:10, “All
the peoples of the earth shall see that you are called by the name of the LORD, and
they shall be afraid of you” (NRSV).2 In Hebrew this reads, “that the name YHWH
has been called upon you.” The word “name” in Hebrew also at times can mean
“reputation” (cf. Gen 11:4).

8
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Calling as Sacrificial Worship
One could reduce “calling on the name YHWH” to just “call on
YHWH” since the idea is reverence of, or reliance on, His character and reputation
in contexts of worship or worry.
In Genesis
Calling on YHWH is found in Genesis in contexts of sacrificial worship
by Abraham (12:8; 13:4) and Isaac (26:25); and once when Abraham planted a tree
in Beersheba (21:33).
In Psalms
In Psalm 116, because God had rescued him from death (v. 8), David
vowed to give an offering as a witness (v. 17) and also “call on the name YHWH”
(vv. 13, 17). Often translations have the expression “thank offering” in v. 17. The
word (hó∂dwø;t < hdy “to throw”), frequently and likely mistranslated as “thanksgiving”
in the Old Testament may have nothing to do with saying “thank you” (a modern
western custom), but with making a public witness or testimony about how the one
testifying has been helped by God. As is often the case in the Psalms, a verse like v.
17 here is part of a section where the psalmist promises to give such testimony if
God saves him from death or disease (cf. vv. 14, 18-19).
Psalm 22 is a rare example where both a lament and a praise psalm are
combined. At the end of the lament he cries for help and vows to “thank” God (i.e.
praise Him or give witness to His saving power) if he is delivered. He is rescued, and
then comes a praise psalm, which represents the “praise” or public acknowledgment
about God’s faithfulness. This is how God’s “name” (reputation) is made known.
Gratitude is shown not by saying “thank you” but through verbal witness.
In Psalm 116:13, there is the curious statement, “I will lift up the cup of
salvation and call on the name of the LORD.” The verse seemingly does not make
salvation a result of calling on God’s Name or reputation at first glance as directly
as Joel 2:32 or even as the earlier v. 4 in the same psalm, where the psalmist calls on
the Name and pleads for salvation. Whereas Joel promises escape for any who rely
on God’s Name or reputation or power, Psalm 116:4 asks for a perhaps expected
but not guaranteed rescue. Verse 13 links salvation and calling in a parallelism and
v. 17 presents the psalmist’s promise to make a sacrificial offering as a sacrifice
which the psalmist will augment with “calling” or prayer supposedly, unless the
verse intends to make calling and sacrificing appositional. But what does “lift up the
cup of salvation” mean? The parallelism is suggestive of restatement:
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A			
The-cup-of salvation

[B]		
[of-hwhy] 		

C
I-will-lift-up //

A			B		C’
And-on-the-name-that-is
hwhy 		
I-will-call.

Why a “cup” of salvation? Isaiah 51:17 speaks of a cup of YHWH’s
wrath, and Ezek 23:33 of a cup of ruin and the cup of Samaria. The cup of wrath
is mentioned in the New Testament in Rev 14:10, which explains that any follower
of the beast will “drink of the wine of God’s wrath” poured into the cup of God’s
wrath. In Psalm 116 the 13th verse is preceded in v. 12 by the psalmist wondering
how he can repay God for His goodness (defined earlier in v. 8 as deliverance from
death). To lift up the Lord’s cup of salvation appears to be a way of vowing (cf. v.
14) he will engage in an activity of praise or worship or testimony combined with,
or as an offering of, sacrifice (i.e. “calling on the Name”).3
Calling as Supplication
Calling on the name YHWH appears in the Old Testament in terms of
prayer or petition or pleas for (1) God to display His power as a witness to His
uniqueness; (2) healing from physical and emotional distress or disease; and (3) help
or deliverance or rescue from physical death or destruction. The most pertinent
passages are 1 Kings 18:24; 2 Kings 5:11; and Psalm 116:4; Joel 2:32; and Zephaniah
3:9.
For Heralding
In 1 Kings 18:24 Elijah challenges the prophets of Ba‘al to call on the
name Ba‘al while he calls on the name YHWH to find out which God could answer.
This implies that “calling on God’s name” is prayer with an expectation of some
display of God’s presence, protection, or power. In this case the point of the
contest was to prove or establish whether YHWH or Ba‘al is truly God and worthy
of worship. This verse reads best when “name” is understood as “reputation”: you
put your trust in the reputation of your god (lDoDb meaning “lord”) and I will put
my trust in the reputation of YHWH (which does not mean “lord” but “Eternal
One”). More exactly, Elijah tells the Ba‘al prophets to call on the name of “your
god” (i.e. that belongs to your responsible deity) and I will call on the name YHWH.
Elijah most likely meant “Ba‘al” by “your god.” Calling on the name YHWH in this
instance was supplication but with a view towards unleashing a display of power
from God with an apologetic purpose. The name is not magical, but Elijah needed
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to exercise faith in God’s reputation in order to elicit a powerful witness to His
uniqueness.
In Hebrew the word for “god of ” (transliterated) is ’elohey (the same root
word as the Hebrew for “God,” ’Elohim, showing that these are not names per se but
titles, like a person is a “man” or “woman” but has a name like Bill or Suzy. YHWH
is the name of the Hebrew God and it reflects his reputation as “I Am,” meaning
eternally existent and the Creator, not dependent on creation (separate and selfsufficient) or equal with it (pantheism). Consider Isaiah 48:12-13, “Listen to me, O
Jacob, and Israel, whom I called: I am He; I am the first, and I am the last. My hand
laid the foundation of the earth, and my right hand spread out the heavens; when I
summon them, they stand at attention.”
For Healing
In 2 Kings 5:11 a leper, Naaman, angrily complains that Elisha’s method
for curing him was something so “natural” as washing in a river (v. 10), when he
expected something more spectacular and miraculous, like instantaneous healing by
waving hands over him and calling “on the name of his God, YHWH.” Naaman
believed that such calling out to God was a means of supplication to secure
supernatural service.
When the psalmist petitions the name (power or reputation) of YHWH
in Psalm 116:4, he requests that YHWH “save me,” again using the verb fAlDm,
although he interchanges it with oAvDy (cf. v. 6). So he is looking for an escape or
rescue from something painful or problematic. Within the psalm he identifies his
problem as being near death physically (vv. 3, 8-9, 10b). But in v. 16 he describes his
condition as being “in chains.” He was seeking God for recovery from something
that had a deadly grip on him. Perhaps he needed to be rescued from captivity by
enemies, or alternatively from a serious war wound or illness.4
We cannot rule out that calling on YHWH was used or misused in a
magical sense by people in Old Testament times, and some of the verses in this
study may reflect such a misunderstanding on the part of the ancient Jews. But the
fact that the improper use of God’s name was prohibited in the 10 Commandments
means that any magical appropriation of YHWH would have been generally
avoided, even if certain individuals abused the regulation.5 Isaiah 48:1 parallels
those who “take oaths in the name YHWH” with those who “invoke Israel’s God,”
but not according to what is true (or faithful) or right (see Marlowe, 2010).6
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For Help
Only in Joel 2:32 does it have the added claim of salvation. In that context
God promises a coming time when His people will be prosperous and will “praise
the name YHWH their God” (v. 26) and turn from idolatry (v. 27). God’s “spirit”
will cause many supernatural and geo- and astrophysical signs to occur on earth and
in the heavens (vv. 28-31) and “all who call on the name YHWH will be saved” (v.
32a). Verse 32b clarifies this by explaining there will be deliverance in Jerusalem,
some will escape and survive, who are called by YHWH. These are people who
are spared physical death. This is help in terms of recue from danger and death
not from an illness.7 Notably the LXX here adds in the preaching of good news to
define those who have been called.8 Calling on the “Lord” is equivalent to “God” as
YHWH. So the name per se is not the issue but the power behind it.
In Acts 2:21 Peter interprets the “speaking in foreign tongues” event
on Pentecost as what Joel prophesied. He then explains (vv. 22-36) that other Old
Testament texts and recent events prove that Jesus of Nazareth is both Lord and
the “Anointed One” (Christ < cristoß). The people ask what to do (v. 37) and he
tells them to repent and be cleansed with water for forgiveness and they will receive
a spirit of holiness (v. 38). Then he alludes to Joel 2:32b by saying the promise is for
“all whom the Lord our God will call.”
In Romans 10:13 Paul uses Joel 2:32a to illustrate his claim that both Jew
and Gentile equally have access to God’s salvation defined in vv. 9-10 as believing in
the resurrection of Jesus and being justified and confessing Jesus is Lord. The word
translated “save” in many English versions of Joel 2:32 is Hebrew fAlDm (meaning
“escape”) and not the more usual word oAvDy (“rescue”) from which comes the name
Joshua (= Ihsouß [Jesus] in Greek).
In Zephaniah 3:9, the prophet speaks of God’s promise to cleanse His
people so they can call on the Name and also serve him. The context is that of
God’s revelation of a coming day when He will pour out His wrath on all nations
(v. 8a). In fierce anger he will consume them in fire (v. 8b). True worshippers will
come from foreign lands (v. 10). Proud people will be removed from Zion (v. 11)
and a meek and humble remnant of Israel will remain, which will trust in the Name
(v. 12). These people will be perfectly honest and ethical and fearless (v. 13). The
punishment of exile is removed and the enemy defeated (v. 15). In other words
YHWH will help or rescue His people after they call to Him so they can serve Him.
But He purifies them before they call, to enable their calling on His Name (v. 9). Only
the meek and humble, who trust in the Name, will be left (v. 12) because God will
have removed all who are arrogant (v. 11). In these verses, serving (dAbDo) and trust
(hAsDj) are intended results or parallel parts of calling on God’s Name.
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Calling as Service or Trust
Zephaniah 3:9 and 3:12 are to be read together although the first speaks
of calling on YHWH and the latter of “trusting” in the Name. The context is
about a coming time when God in wrath will consume the nations in fire (v. 8). The
outcome will be purified people who can “call on the name YHWH and serve him”
(v. 9). His people will bring offerings from distant lands (v. 10). Those in Jerusalem
will be shameless because God will have removed all who are proud, leaving only
those who are “meek and humble, who trust [hAsDj] in the name YHWH” (vv. 11-12).
Other Similar Old Testament Expressions
Several other expressions in the Old Testament are related to or similar
to the idea of calling on the name YHWH. These are (1) called by the Name (Deut
28:10); (2) fear the Name (Psa 102:15; Isa 59:19); (3) take oaths in the Name (Isa
48:1); (4) love the Name (Isa 56:6); and (5) Praise the Name (Psa 122:4).
Called by the Name
Deuteronomy 28:10
God tells Israel he will establish the nation as “set apart” or distinguished
from others, as he swore he would, if the people obey his commands (v. 9). If they
do then the other nations will realize they are “called by the name YHWH” and
will fear them (v. 10). They will prosper and be looked up to by all others (vv. 1113). Chronologically this verse comes after Abraham and Isaac called on the name
YHWH in worship through sacrifices and before all other Old Testament verses
about calling on the Name. This is before Israel’s failure in Canaan as a nation to
be a light of God’s revelation. To a small degree, Israel was identified with Yahweh’s
powerful reputation and was feared at first, but it did not last very long.
Joel 2:32b
The last half of Joel 2:32 is interesting and of note here because it
mentions the “survivors whom YHWH calls.” Of course this text does not fit
chronologically with the Deuteronomy passage just described. The former has to
do with the emerging nation of Israel in Canaan with the promise and potential of
reflecting Yahweh’s reputation; the latter in Joel has to do with a time after Israel’s
disobedience and dispersion as a nation when God will restore its fortunes (Joel
3:1) nationally and spiritually. Dispersion will be turned to deliverance (h#DfyElVp) for
those in Jerusalem, but only for the “called” survivors of some “dreadful day” (Joel
2:30-32).9
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Fear the Name
Psalm 102:15
Psalm 102 has wording reflective of Joel 2. Yahweh will have compassion
on Zion one day and rebuild it (vv. 13, 16). In verse 15 the nations will “fear [¥wôa√ryI`y◊w]
the name YHWH,” which the following parallel line redefines as “[fear God’s] glory
[i.e. his significance].” So this psalmist foresees a time when Gentiles will reverence
YHWH for his qualities. Also the text goes on to say God will answer the prayers
of the poor (v. 17), which is possibly another way to say that all classes of society
can call on YHWH and be rescued from ruinous conditions. The psalmist says
to record the following words for a later generation (v. 18a): a new “nation” (MAo)
is being created (a#∂rVbˆn) and it will praise (lR;lAh◊y) Yah (an abbreviation for YHWH; v.
18b).10 Praise and prayer are both emphasized and as seen are ways of calling on
the Name.11
Isaiah 59:19a
In line with Psalm 102:15, Isaiah speaks in 59:19a of a time when people
from east and west will “fear” (¥wôa√ryI`y◊w), honor or reverence, the name YHWH.12 As in
Joel 2, YHWH will take revenge on his enemies (vv. 17-18) and “redeem” those in
Jerusalem (Zion) who repent of disobedience (v. 20). This is also a time when God
says his Aj¥wr (spirit/breath/wind) will be an essential aspect of the covenant with
these “believers” (v. 21a). In verse 21b there is a hint of evangelism and missions in
the statement that God’s words must not be lost for all generations. In verse 19b,
as with similar words in Joel 2 (see n. 2 above), the image of a coming Divine flood
or river driven by Yahweh’s breath or spirit13 is not to be read in a destructive sense,
because the immediate context is that of praise and repentance.14 Consider Isaiah
60:1-3,
Arise, shine; for your light has come,
		
and the glory of the LORD has risen upon you.
For darkness shall cover the earth,
		
and thick darkness the peoples;
but the LORD will arise upon you,
		
and his glory will appear over you.
Nations shall come to your light,
		
and kings to the brightness of your dawn.
In both Psalm 102 and Isaiah 59 “fearing the Name” is poetically parallel
with “revere His glory.”15 The emphasis is on honoring Yahweh’s importance or
value, his “glory” or weight. This has some connection in these contexts with some
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Gentiles coming to honor the Name. While Zion is promised renewal, God will
redeem or avenge only those who repent (ostensibly Jew or Gentile). So there is a
missionary application.
Take oaths in the Name
Isaiah 48:1-2 addresses those “called by the name Israel,” who boast
citizenship of Jerusalem (the “holy city”) and claim to rely on God, as those who
“make oaths by the name YHWH” and “invoke Elohim,” whose name is expanded
to be twäøaDbVx h¶Dwh◊y (“YHWH of hosts”?), although with faithless motives. Accessing
God’s Name here (i.e. calling on God) is characterized as identification with and
intercession on behalf of YHWH. That this appropriation of Yahweh’s powerful
reputation is abused points to insincere vows and suggests a possible magical use
of the Name for financial gain.16
Love the Name
In Isaiah 56:6 we read of foreigners who follow YHWH in order
to “minister” (w$øt√rD∞vVl), “love” (‹hDbShAaVláw) the Name, “serve” (MyóîdDbSoAl) him, keep the
Sabbath, and observe the covenant stipulations. Yahweh declares in v. 7a that he will
allow such faithful people to pray and offer sacrifices in or at his “house of prayer”
in Jerusalem (his “holy hill”). As a result God’s temple will be known as a “house
for prayer for all nations” (v. 7b). This passage perhaps colors our understanding of
calling on the Name as devotion and dedication. Those who called upon YHWH
and escaped destruction in Joel were not just crying out in desperation but trusting
him and had already demonstrated their love and loyalty by deeds.17
Jeremiah 7:11 is thought to be behind Jesus’ accusation against the temple
marketers of being robbers. The prophet quotes God as asking the Israelites:
“Do you really have the gall to commit serious sins and follow false gods and still
enter the house that bears His Name with a clear conscience thinking you are safe
from His judgment, thinking you can just keep sinning with impunity?” (vv. 9-10).
He then asks rhetorically in v. 11a: “Has this house, which is called by my name,
become a den of robbers in your sight?” Jesus’ selective and creatively combined
use of these Old Testament texts underlines that God’s Name is associated with
his presence in the temple and, therefore, his nature or attributes. Coming to the
temple of his Name involves prayer, foremost (i.e. calling on his Name, ostensibly),
but the petitioner is expected to be lovingly devoted to YHWH and loyal to his laws.
Otherwise the consequence is distance from God rather than salvation (vv. 14-15).

Marlowe: “Call on the Name YHWH” 15

Praise the Name
Psalm 122:4 describes Jerusalem (because of the temple) as a place where
the Israelite tribes belonging to YHWH go to “praise [hdy ‘cast forth’] the name
of the LORD according to the statute given to Israel.”18 Many English versions
have the verb “praise” as a translation of Hebrew hdy, but this may be made more
exact. Other terms are more normal for “praise” in general. Possibly incorrect is the
translation of this verb by “give thanks.” The texts, especially in the Psalms, where
we read “thanks” have to do with testimony. The psalmist vows to give a public and
vocal witness of what YHWH has done, how he has helped or healed him. So this
term has more the usage of “confess” in the sense of witness or testimony.19
To publicly acknowledge God’s goodness or greatness is praise, but a
specific kind. With this in mind we can envision such public and vocal testimony or
witness as a kind of proclamation of good news about YHWH. No one stood up to
sing a song or relate an experience in which the news was that God had failed him
(at least we never see this in the psalms, which are basically about praise or public
recognition of God’s deeds of deliverance).
Conclusion
Calling on the Name in Seth’s Day
What can all this tell us about what was going on when people “began
to call on the name YHWH” during the period of the birth of Seth’s son Enosh?
By the way Gen 4:26b literally says, “then he began to call.” Probably in view is
Seth or Enosh, as representative of the lineage expanded in Chapter 5, highlighting
people with long, godly lives descended from Seth (see The New Oxford Annotated
Bible, 2001: 17, and n. 4:17-26; Shuckford, 1819: 37; HALOT, s.v. llj; and Newman,
1984:33).20 The impression is (since YHWH was known before) that these righteous
people increasingly cried out to YHWH for help and safety because life on earth
was quickly becoming more dangerous and deadly. Amazingly violence came on
the scene almost immediately with the emergence of the human race and quickly
multiplied. The story (whatever its origin or literary genre) has the first child
murdering his brother, the first sibling (Gen 4:8). When banished he was fearful for
his own life (4:14). The emergence of cities hints at territorial disputes (4:17). The
forging of “tools” could signify weapons (4:22). Lamech, a descendant of Cain, kills
someone for a reason not worthy of death (4:23), and he like Cain was fearful, but
even more, of reprisals (4:24). Right after this the reader is reminded of the murder
of Abel and informed of the birth of Seth and his son Enosh, at which point the
author or a later editor points out that calling on the name YHWH “began” or was
reinstituted or continued.21 Garlington has connected Gen 4:26 to prayer: “Akin to
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the ‘word’ is the ‘name’ of Yahweh, by which the Israelite not only swears, but prays,
blesses, takes refuge, and conquers (e.g., Gen 4:26; 13:4; 1 Sam 20:42; 2 Sam 6:18; 2
Kgs 2:24)” (Garlington, 1995: 146).
Calling on the Name in the Old Testament
Our survey of “call on the name YHWH” and similar statements in the
Old Testament has shown that it can be summarized as trust in or reliance upon
YHWH. One who calls out to YHWH petitions him for adoration, proof of his
power, healing, or help in order to escape death or danger. The only promised result
is escape from destruction (Joel 2:32). A prerequisite is purity (Zeph 3:9). In both
Genesis and Psalms sacrificial worship involves calling to YHWH. Later in the time
of the united kingdom of Israel, calling on the Name is focused on requests for
supernatural witness and wellness. The main outcome of such prayer is service of
or for God.
Regarding Old Testament expressions similar to “call on the Name”
there are promises of receiving God’s favor and of renewal, along with acceptance
and security. The results can be evidence of Yahweh’s presence and power (which
has a ring of cross-cultural outreach, especially when we notice that some of these
texts emphasize the fact that some Gentiles will also fear YHWH (cf. Deut 28:10;
Joel 2:32b; Isa 48:1; 56:6; Psa 102:15).
Calling on the Name for Christians
First, moderns make a big mistake when they pray literally in a “name”
like Jesus, assuming the use of the name itself invokes great power in an almost
magical way. To pray in the name of God in Old Testament terms, or Jesus in New
Testament terms, means to make petition trusting in what the name represents as
to the person’s attributes. The “name” has no power only the person. To call on
someone’s name in biblical terms means to rely on that person’s abilities.
Second, Peter once and Paul twice in the New Testament make use of an
Old Testament text where “call on the name YHWH” appears. Peter and Paul both
use Joel 2:32. For them the words had a spiritual application to Jesus as the Lord of
salvation. The Greek text of the Old Testament, which had translated YHWH with
“ku/rioß,” gave them the chance to make an apologetic appropriation of Joel as
meaning whoever believes in Jesus as the Anointed One and Lord will have his sins
forgiven (Acts 2:38a). Peter like the Old Testament prophets also made repentance a
command, although this time “in the name Jesus Christ.” Unlike the Old Testament,
baptism (baptisqh/tw) was added. Paul taught the need to “confess that Jesus is Lord
and believe in his resurrection from the grave” to become righteous and be saved
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(Rom 10:9-10; cf. vv. 5-8). This is interesting in light of the earlier discussion about
how the word “thanksgiving” (Hebrew hDdOwt), related to Old Testament worship or
praise settings, actually means “to confess” or “to give [public] witness” to how
God had saved someone from death or damage or defeat, proving he is a God who
hears prayers and cares to help. Such confession is related to public testimony and
thus to missions. Significantly as well, Paul goes on in 10:11 (as already in 9:33) to
remind his readers that another Old Testament texts says, “No one who believes
in him will be put to shame” (v. 11), and then stresses that this applies to Jew and
Gentile (v. 12; cf. 10:1). Here he quotes from Isa 28:16 in the LXX because, unlike
the Hebrew passage, it contains “in him” and the verb “trusts.” Paul’s approach
reinforces our contention that calling on YHWH can essentially be understood as
prayer or pleas for help by one believing in or relying upon God (see Cullmann,
1964: 17-18).22 That the Old Testament background offers a basis for missions or
evangelism is shown when Paul next, and right after quoting Joel 2:32 (in 10:13),
asks the believers in Rome, “But how are they to call on one in whom they have
not believed? And how are they to believe in one of whom they have never heard?
And how are they to hear without someone to proclaim him? And how are they to
proclaim him unless they are sent?” (Rom 10:14-15a). He follows this immediately
with a proof text from Isa 52:7 or Nahum 1:15, “How beautiful are the feet of
those who bring good news!”23 For Isaiah and Nahum the good news was God’s
promise to defeat Assyria, but for Paul these words were applicable to illustrate that
Christian evangelists are essential and are to be esteemed.
Third, Paul also, in relation to calling on the Name, quotes Psalm 116:10
in 2 Cor 4:13a. Having said in Rom 10:9 one must believe in his heart the resurrection
of Jesus to be saved, here he says (based on the words “believe” and “speak” in Psa
116:10) that “with that same spirit of faith we also believe and therefore speak”
(2 Cor 4:13b). He follows this with an assurance that the knowledge of our own
resurrection will have the benefit of more people being reached with God’s grace
(4:14-15). As a final thought, calling on the name YHWH, may be summarized
nicely by Psalm 34:6,
A				B			
This afflicted person called,

and YHWH listened; //

A’				B’			
And from all his distress
He [YHWH] delivered him.
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Appendix: Accessing “The Name YHWH” in the Old Testament

The Name
YHWH

Promise of name

Reference OT
Gen 4:26b
Gen 12:8
Gen 13:4
Gen 26:25

(wanting)
Call on

Psa 116:13
Psa 116:17
Gen 21:33
1 Kgs 18:24
2 Kgs 5:11
(cf. Ps 116)

purity
[safety]

Zeph 3:9;
(cf. 3:12)

(wanting)

Psa 116:4 (cf. vv. 6, 13)

escape

Joel 2:32
Other related or similar expressions

Called
by

favored by God and
feared

Deut 28:10 (cf. Joel 2:32b)

Zion will be rebuilt
Psa 102:15
Fear (=
Honor)
Zion to be avenged (redeemed?)
Isa 59:19
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Appendix: Accessing “The Name YHWH” in the Old Testament

Context/Content
(parallelisms)

NT Use of OT

Sethite lineage

Sacrificial worship
(lift up “cup of salvation” // call)
(sacrifice // call)

(Psa 116:10 in 2 Cor 4:13)

Request for power display
Expectation of healing

Promised purification to call on and serve
God; preservation of those who trust in Name

(wanting)

Plea to escape death (flm//ovy) in face of deadly
foe

(wanting)

Promise of escape (flm) from death in a time
of trouble

Acts 2:21; Rom 10:13

Other related or similar expressions
Promise of blessings for obedience which is
proof of YHWH’s power and presence (cf.
Isa 48:1)

(wanting)

David deathly ill and being ridiculed, cries
to God for help and extols him as the One
whom nations will fear
(fear YHWH // revere His glory)

(102:25-27 in Heb 1:10-12)

(fear YHWH // revere His glory)
No one works for justice so God will punish
sinners causing fear of God and avenge
(redeem?) Zion for those who repent of sin

(59:7-8 in Eph 6:14-17; 59:17 in
1 Thess 5:3; 59:20-21 in Rom
11:26-27)
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Promise of name

Reference OT

(wanting)

Isa 48:1
(cf. Dt 28:10)

Love (= Devotion to)

will be accepted

Praise (=
Proclaim)

security

Isa 56:6

Psa 122:4 et al.
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Context/Content
(parallelisms)
(called by name Israel // come from line of
Judah—take oaths in the Name YHWH //
invoke the God of Israel—
call yourself citizen // rely on God—)
Isaiah presents God as saying such people
have rebelled as foretold

NT Use of OT

(wanting)

Foreigners who obey the covenant will be
allowed to pray and sacrifice in Zion [house
of prayer for all nations]

(56:7 in Matt 21:13; Mk 11:17;
Lk 19:46)

Going o the temple to pray for the peace of
Jerusalem

(wanting)
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End Notes
While most translations say something like “then men began to call,” the
verb has 3ms subject. The only antecedent is Seth or Enosh. There is no “mankind”
in the context to which the “he” can refer, unless one considers the line of Seth
listed in 5:1f. 4:26b ends Chapter 4 but may or may not be directly linked to Enosh
or Seth. Enosh is the most likely antecedent grammatically. John Bright’s history
is typical of commentary that usually fails to mention this. Bright explains this
verse as evidence of YHWH having been worshiped since the dawn of time. The
name un-pointed (not vocalized) and unpronounced YHWH by Jewish tradition
is best translated as “the Eternal One” (cf. The Voice Bible; www.hearthevoice.
com; assuming the root is the verb hDyDh “to be/exist,” suggesting the sense of self
existence and absolute independence from contamination by the material world in
light of God’s “I am” statement to Moses in the Old Testament and Jesus’ “I am”
claims to divinity in the New Testament [although Yahweh implies “he is” or “he will
be”]).
1

2
Unless otherwise noted, all quotations from the English Bible are from
the NRSV (New Revised Standard Version), copyrighted, 1989 by the Division of
Christian Education of the National Council of the Churches of Christ in the
United States of America. Accordance Version 3.0.

Psalm 116:10a, also a difficult verse to translate, is used by the author of
2 Corinthians 4:13. Literal renderings like the KJV are unclear: “I believed, therefore
I have spoken.” Paul uses this introductory phrase of the verse (epi÷steusa, dio\
ela¿lhsa) to capture the idea of speaking by faith. The NRSV I think captures
the psalmist’s meaning: “I kept my faith, even when I said, ‘I am greatly afflicted’.”
LXX (New English Translation of the Septuagint, NETS; 115:1b) has “I believed;
therefore I spoke, but I, I was brought very low” (not taking the last phrase as
what was spoken). Regardless it is clear Paul is not saying the psalm is predictive
of his experience but illustrative of the need to live by faith and trust in God (call
on his Name) in the midst of times of persecution, especially because for Paul the
resurrection is a future certainty (v. 14). He may approach the concept of calling to
God as an offering of praise or testimony when he says in v. 15, “Yes, everything
is for your sake, so that grace, as it extends to more and more people, may increase
thanksgiving, to the glory of God.”
3

4
In Acts 19:13 “Then some itinerant Jewish exorcists tried to use the
name of the Lord Jesus over those who had evil spirits, saying, ‘I adjure you by the
Jesus whom Paul proclaims’.” These expressions should be read as “the name ‘Jesus’
who is Lord” and “the name ‘Jesus’.” The verse tells of Jewish exorcists who tried
to use Jesus’ name as magic to cast out “evil spirits.” In the first-century an illness
like epilepsy would have been diagnosed as demon possession, and many illnesses
were thought to be cause by “demons.” We even today speak of dealing with our
“personal demons” metaphorical of psychological and emotional struggles. The
point here, though, is that a name or reputation of power was being invoked for
healing.

The prohibition of “taking God’s name in vain” (Exod 20:7a), meaning
never to use it in a meaningless way or to abuse it, was never intended to stop the
use of God’s name completely, as eventually developed in the Jewish world and then
was copied by Christians (probably because of the absolute warning in 20:7b that
whoever does misuse the Name will certainly be held guilty). The worst abuse would
5
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be the total nonuse of a name given to his people that reminds them of his nature
as the I Am (if that is the real basis for the name as many believe, but of course we
cannot be sure because of the practice that developed of no longer speaking or fully
spelling the name, leading to the loss of its pronunciation or vocalization and thus
the loss of its etymology and lexicology). Related to this is the fact that the Name
is YHWH not “God.” God is WHAT He is, YHWH is WHO He is. So technically
to misuse the name requires using YHWH not God. To make it impossible the
Jews erased the memory of how to say the name. If we took the same approach
to overeating we would all starve. YHWH appears to be based on the verb hDyDh or
hDwDh, the verb “to be.” The prefixed y in Hebrew is 3ms. But that makes it mean “He
will be” or “He is” not “I am.” Still God’s revelation to Moses of Himself as the
I Am, and Jesus’ linking of himself to it suggests the Name has something to do
with “existence,” hence for God “eternal existence” or “self-existence,” i.e. being
the Creator making all else creation and dependent on him not vice versa. He is in
no way limited by creation.
The Hebrew word tRmRa often rendered “truth” more precisely has to do
with faithfulness, not “truth” in our modern sense of factuality.
6

7
The conditions are not described as necessarily dangerous as is typically
taught. The pouring out of the “spirit” (causing dreams and visions) is seemingly
parallel with the awesome signs in the heavens and on earth. These are not
necessarily “dreadful” as the New International Version (NIV) translates “fearful day”
in v. 31. This day comes after the signs and the signs or “wonders” (v. 30) seem to
go along with the work of God’s S/spirit leading to visions. The blood, fire, smoke,
and color changes in the sun and moon (v. 30b-31a) are not necessarily dreadful and
deadly, since or if they are part of this time of spiritual outpouring. Even the later
“fearful day” may be awesome in a positive sense, at least for those who trust in
YHWH, in that they will escape while the other nations (those that scattered Israel)
will be judged by God (vv. 2:32-3:2). Cf. Psalm 102.
8
This appears to be a Christianization of the text since eujaggelizo/
menoi, is introduced by the translator or editor, meaning “the good news is being
preached.” This is in the Greek text instead of “among the survivors” in the
MT. What is 2:32 in English versions is 3:5 in the MT (Masoretic Text) and LXX
(Septuagint).
9
See note 2 above. The “fearful [a∂árwønAh] day” (v. 31) is preceded by the
“wonders” (MyI$tVpwáøm) God displays above and on the earth, but by how long is not
stated. So it could be soon or very long after these signs. These wonders are related
to the pouring out of “my spirit” (v. 28a) on young and old, man and woman. People
will have visions and dreams (v. 28b), so the “signs” may occur only psychologically.
10
The word hallelujah is a transliteration, not a translation, of the Hebrew
command, “praise Yah! [hy-wllh]” Hosanna (often confused as an expression of
praise) means “Save us now!”
11
Verses 25-27 of this psalm are used by the author of the Book of
Hebrews in the New Testament (Heb 1:10-12). In this chapter the author of
Hebrews sets forth God’s son, Jesus, as the creator and heir of all things. He
cites Old Testament texts to support his superiority over “angels” (1:4-14; Greek
aÓggeloß means “messenger”). In this section he quotes the Greek Old Testament
version of Psa 102:25-27. In the Hebrew text the afflicted psalmist cries out to
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YHWH to help him (vv. 1-11) in a time of great distress physically and emotionally
(being taunted by enemies who “use my name as a curse”; v. 8). In vv. 12-22 he
extols YHWH as one who is widely feared and will restore Zion, where his name
will be proclaimed (rÚ∞EpAsVl ) with praise (hlht < llh ). Here we have an anticipation or
foreshadowing of the proclamation or preaching of news about Yahweh’s character
and conduct with a cross-cultural or international concern. In 23-28 the psalm
ends with the psalmist’s request not to cut his life short since Yahweh’s existence is
perpetual (with his hands he established the land and worked out the skies, which
will change and perish while he remains unchanging always; vv. 25-27). The author
of Hebrews chooses the Greek version because, unlike the Hebrew, it includes the
expression “O Lord” in v. 25, which he can apply to the Lord Jesus Christ. The son
of God (although the psalm attributes this creation to YHWH, the Father God).
12
Some Hebrew manuscripts read, “they will see” ( har instead of ary).
Cf. also Psa 102:15.

A God-breathed river is perhaps a useful imagery to help explain the
God-breathed (qeo/pneustoß ) writings in 2 Tim 3:16. The Greek of Isa 59:19
speaks of God’s anger as the interpretation of His Aj¥wr (“spirit,” “breath”). qumouv
(“anger; soul; spirit; sorrow; mind”) is used to translate Hebrew Aj¥wr (“spirit”;
“breath”; “wind”).
13

Isaiah 59:7-8 is used in Rom 3:15-17; 59:17 in Ephesians 6: 14, 17 (cf.
1 Thess 5:8); and 59:20-21a in Romans 11:26b-27. Paul, in Rom 3, speaks of both
Jews and Gentiles equally as sinners and uses citations of phrases from Psalms
as well to illustrate his point. In Isa 59 the prophet describes how seriously sinful
Israel had become, which had separated her from God (vv. 2-8), but he is still able
and willing to hear prayer and rescue and restore the nation (v. 1), despite its loss
of justice and truth (vv. 9-15). He will intervene to punish evil nations and come
to Zion as a Redeemer of all who repent, who will come from east and west not
just Israel (vv. 16-20). In Eph 6 Paul picks up on the imagery of military armor
in v. 17 and uses it to illustrate how a believer can stand strong against demonic
temptation. In Isa 59, YHWH wears this armor to bring deliverance to Israel. He
wears a breastplate of righteousness, helmet of salvation, garments of vengeance,
and a cloak of zeal. Paul tells believers to wear a belt of truth, breastplate of
righteousness (v. 14), shoes for the good news of peace (v. 15), shield of faith
(v. 16), helmet of salvation, and sword of the Spirit (which is the word of God).
“Word of God” cannot be interpreted as the Bible since there was not even a New
Testament in Paul’s day, but it might refer to the Old Testament. More likely it refers
to any direct command from or guidance of God. Note he calls it a sword “of the
S/spirit.” This “spirit” may be the Holy Spirit or the believers’ attitude towards
obedience to God’s laws. We see also in Paul’s use of Isa 59 an added emphasis on
peace which comes from spreading good news or the Gospel of Christ, whereas in
Isa 59 YHWH takes zealous vengeance against the nations. In Rom 11:26b-27, Paul
focuses on the verses in the Greek psalm (LXX) where YHWH says he will come to
bring judgment and justice (vv. 16-20 + v. 21a) to support his claim that “all Israel
will be saved” (11:26a). He uses only vv. 20-21a and freely paraphrases v. 21. He
uses the Old Testament text to explain that Israel will have its sins “taken away” (a
phrase he adds, found in neither MT nor LXX), but the verses in Isaiah 59 (20-21)
speak of Israel repenting of sins and Yahweh’s covenant to maintain spirituality and
revelation. The covenant for Paul in Rom 11:27 is the removal of Israel’s sins.
14
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15
“Fear the name YHWH” is very similar to the expression in Proverbs
1:7, “the fear of YHWH.” In both cases Yahweh’s reputation character is the object
of such honor. In some wisdom contexts this fear is parallel with divine ordinances
or teachings or closely related to wisdom or we could say “revelation.” See Job
28:28; Psa 19:9; 111:10; Prov 1:7; 2:5; 9:10; 15:33. If “fear the Name” is made too
distinct from “fear YHWH” then the use of the Name could be interpreted to have
magical powers.
16

See above in relation to Acts 19:13 and Isa 48:1.

17
Isaiah 56:7bii is used in Matthew 21:13 (cf. Mk 11:17; Lk 19:46). After
overturning the tables of marketers in the temple, whom he called thieves (cf. Jer
7:11), Jesus quoted the first part of the last phrase of Isa 56:7 (which matches
the Greek OT text), “my house will be called a house of prayer.” In Isaiah 56
the statement is in the context of YHWH announcing the imperative of justice,
rightness, and Sabbath keeping because His salvation (ovy) and righteousness (used
in parallel) are soon to be revealed (vv. 1-2). Foreigners and eunuchs need not feel
excluded or useless if they have devoted themselves to YHWH (v. 3). If they are
obedient to God’s commands, especially Sabbath observance, including love for
what YHWH signifies (i.e. devotion to His name), they will be rewarded with access
to the temple sacrifices and its prayer life (vv. 4-7a).
18

The “regulation given” could be Deut 12:5-6 and/or Psa 81:3-5.

19
See Lev 5:5; 16:21; 26:40; I Kings 8:33; Ps 6:6; 7:18; 9:2; 18:50; 28:7;
30:5, 10, 13; 32:5; 33:2; 35:18; 42:6, 12; 43:4–5; 44:9; 45:18; 49:19; 52:11; 54:8; 57:10;
67:4, 6; 71:22; 75:2; 76:11; 79:13; 86:12; 88:11; 89:6; 92:2; 97:12; 99:3; 100:4; 105:1;
106:1, 47; 107:1, 8, 15, 21, 31; 108:4; 109:30; 111:1; 118:1, 19, 21, 28–29; 119:7, 62;
122:4; 136:1–3, 26; 138:1–2, 4; 139:14; 140:14; 142:8; 145:10.
20
The standard critical approach is to explain this as a non-Priestly
tradition about the beginning of the use of the name YHWH. The Priestly tradition
locates the start of using this divine Name in the time of Moses (cf. Ex 6:2-6).
See, e.g., the commentary in the notes of The New Oxford Annotated Bible. Although
never taken too seriously, some have suggested the word translated “began” (llj)
could rather be a homograph meaning “profane” or “despise.” The 3ms pronoun,
however, if attached to a Sethite would not work, since that line was faithful to
Yahweh. If somehow related to some “people” (per most translations for some
reason) then it could read that some despised calling on Yahweh in contrast to Seth
and his line (but since the Sethite line is what immediately follows in Chapter 5, the
odds are that this godly line is meant to illustrate how Seth’s lineage trusted in God’s
reputation as the Eternal One [YHWH]. On this note, one might also observe how
the root llj also is a word for “play the flute.” So an unusual proposal, in light of
a worship or prayer motif for 4:26b, and the invention (?) of the flute in 4:21, is
“then he played the flute and called on the name Yahweh.” Either way the point is
that the line of Seth trusted in Yahweh in contrast to the line of Cain (which earlier
in Chapter 4 is not given long lives and is characterized as polygamous, polytheistic,
and violent, as the “followers of the gods” and the “fallen ones” in Chapter 6, who
are a contrast to righteous Noah in the following passages, who like the Sethite
Enoch, “walked with God” (6:9; cf. 5:24). The view that “sons of God” in Gen 6:2
are “sons of Seth” is based on coupling this verse with 5:24 and John 1:12.
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21
The Hebrew text says, “he began [lA$jwh < llj ] to call” although
versions tend to translate “people began to call.” Cf. LXX ou∞toß h¡lpisen e
̇pikalei√sqai to\ o¡noma kuri÷ou touv qeouv (“this one hoped to call on the name
of [the?]Lord, of the God”;Vulgate:“iste coepit invocare [‘that one began to call’]”).
It could be that the “caller” is Enosh and the point being made is that he as the
patriarch of one branch of Adam’s lineage was one who decided to trust in YHWH
(perhaps a subtle clue that Cain had taken another route religiously). Notably this
comment is followed immediately by an account of Adam’s lineage (5:1-32, with
examples of godly people, indicated by long lives), culminating with Noah (who
was favored by YHWH and a most righteous and blameless man in his generation;
6:8-9). And by great contrast 6:1-7 describes how wicked the world had become
and underlines crimes of violence (rape and warfare; cf. 6:11). The word translated
“began” is a hophal of the root llj I, which can mean “begin” or “profane.” But that
the comment is meant to describe Seth and not the population in general (either as
followers or enemies of YHWH) is proven by the 3ms form of the verb which has
Seth as its antecedent. Only in the hiphil and hophal does this root mean “begin” (see
HALOT, s.v. llj). Perhaps one could say Enosh “started” or “continued” to call on
YHWH since ostensibly his ancestors had been following YHWH (unless there is
the suggestion such worship had stopped but he reinstituted it).
22
Cullmann supports this emphasis on prayer in relation to asking in
Jesus’ name (cf. John 14:13; 15:16; 16:24).
23
The good news in Isaiah 52:7 was that YHWH is King and will rescue
Israel from bondage in Assyria which mocks Yahweh’s name or reputation because
his people seem helpless. But a time is coming when YHWH will roll up his sleeves
and make his people understand his “name” (i.e. recognize his true nature) by
returning to Zion, delivering his people (as he did from Egypt), and punishing the
nations (52:4-10). God’s servant, Israel, will astonish the nations when so exalted
since it is so unexpected (52:13-15). The good news in Nahum 1:15 was that Judah’s
affliction would end and Nineveh’s yoke would be broken, never again to invade
Judea (1:12-15).
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This paper examines the founding and early development of the Société
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which from its founding in 1822 until 1970, demonstrated the influence of Pietism
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the development of the Société des Missions Évangéliques de Paris, and thus furthered the
development and promotion of mission within French Protestantism. The Société
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grew out of the international blend of Pietists from other European nations and
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Introduction
Did the Pietists and Methodists influence French Protestant mission as
they did mission in other areas of Europe and North America? This essay argues that
the global Pietist network of the early nineteenth century,1 including influence from
Wesleyan Methodism, was of capital importance for the establishment, identity, and
praxis of the Société des Missions Évangéliques de Paris. Founded on November 4, 1822
as the Société des Missions Évangéliques chez les Peuples non-Chrétiens, it published its first
programmatic announcement on December 2, 1822.2
One of the many Christian mission organizations established in Western
Europe and Northern Europe during the early decades of the nineteenth century,
its beginnings were quite modest and its resources quite limited. It was created in
the context of a France torn by revolution, reeling from its Napoleonic defeat,
with a government fearful of and repressive of dissent.3 It survived to witness the
turbulent nineteenth and twentieth centuries of French history.
In the twentieth century, consciousness grew that non-Europeans were
not enthusiastic about being administered by European Churches. The Société des
Missions Évangéliques de Paris ceased its traditional mission program in 1970. Two
new initiatives were undertaken, beginning in 1971: DEFAP (Départment Evangélique
Franҫais d’Action Apostolique,4 hereafter simply referred to as Défap); and, the
Communauté évangélique d’action apostolique, now CÉVAA. DEFAP has evolved into
Défap-Service Protestant de Mission. CÉVAA (now: Cévaa: Communauté des églises en
mission) brings together the Protestant Churches of France, Italy, and francophone
Switzerland with francophone (mostly) churches of Africa, the Pacific, the Indian
Ocean, and South America. It includes a variety of denominations (Lutherans,
Presbyterians, Methodists, Baptists). The headquarters of this international
organization is in Montpellier, France. It works to develop and implement
partnerships in mission between the member churches. Défap, with headquarters
in Paris, is the organization that coordinates the mission work of some of the
Protestant churches of France, primarily within the framework of CÉVAA. The
member churches are the Église Protestante Unie de France (EPUdF), the Union des
Églises Protestantes d’Alsace et de Lorraine (UEPAL) and the Union Nationale des Églises
Protestantes Réformées Évangéliques de France (UNEPREF). It works to encourage
mission awareness and involvement in the French churches. It also supports the
mission research center in Paris. All are members of the Féderation Protestante de
France.5
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Historiographical Questions
Important to the history of the Société des Missions Évangéliques de Paris was
its relationship with the Église Réformée de France as well as with the Lutheran Church
in the Alsace. It was established as an independent institution and never accepted by
the ascendant Liberal establishment of the churches; 6 it was not under the juridical
control by the churches and therefore it was resented, and besides it was related to
the hated Methodists and to the Réveil (awakening, revival).7
This separation led to the Mission being considered marginal in the history
of French Protestantism. There are major exceptions to this generalization. The
Société des Missions Évangéliques de Paris has been the focus of two massive magisterial
studies: that of Jean Bianquis, a three volume work that appeared between 1930 and
1935;8 and that of Jean-François Zorn (1993; 2nd ed. 2012).9 As well, the Encyclopédie
du Protestantisme provides, thanks especially to Jean François Zorn, but also Jean
Guiart, inter alia, accurate information with bibliography on French Protestant
mission.10 The first two volumes of the work of Bianquis were limited to the first
decade of the Société des Missions Évangéliques de Paris; the third volume presented
an analysis of the period 1831-1933. These gave a portrait of the history, policies,
and practices of the mission. Both Zorn and Bianquis demonstrated that several
religious and missiological influences were attendant to the founding of the Société
des Missions Évangéliques de Paris.
Apart from Bianquis and Zorn, the historiography of French
Protestantism has not included the Société des Missions Évangéliques de Paris in the
narrative except tangentially. Among the scholars who have noted its existence,
but not devoted significant attention to it, are Guy de Felice (1861), Charles Bost
(1925 and 1996) who did not connect it to the Réveil, Daniel Robert (1961), Emile
Leonard (1964), René Blanc, et alia (1970), Alice Wemyss (1977), Jean Faure (1978)
and Sébastien Fath (2005).11 Since the work of Alice Wemyss, there has been a move
toward attributing more importance to the London Missionary Society and toward
ignoring the roles of the Basel Mission, Pietists, and the Wesleyan Methodists in
both the Francophone Réveil theological synthesis and in the development of the
mission consciousness and institutions of the Église Réformée de France.
André Encrevé contributed an essay on the Société des Missions Évangéliques
de Paris at a Colloquium on mission held at Lyon in 1980. In this important and
useful essay he placed the phenomenon in the context of the nineteenth century,
giving attention to its origins, the mission in Lesotho, and the issues posed
by colonialism, closing with suggestions of the importance of the missionary
enterprise for ecumenism.12 At the same event, Daniel Robert discussed the role of
women, especially the Société Auxiliare des Femmes in the early history of the Société des
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Missions Évangéliques de Paris, and André Roux discussed issues related to the French
colonial enterprise.13
The most recent treatment of French Protestant history, the magisterial,
massive and magnificent work of Patrick Cabanel, devotes only three pages to the
entire history of the Société des Missions Évangéliques de Paris. The mission was not
integrated into the fabric of the history and thought of French Protestantism: it
just happened.14 More helpful is the work of Frédéric Fabre on Protestantism and
French colonization, which deals with a later period.15
The term Réveil is in many ways felicitous. Literally it means “awakening”
or “revival.” In France it is considered to mean an essentially foreign revivalist
perspective related to Pietism and Methodism. As such, it masks the nature and
history of the French involvement in the international, interdenominational Pietist
network active throughout Europe. It separates from the Réveil the earlier Pietist
missionaries to France who came to support the beleaguered Huguenots, and it
separates (for political reasons) the later Methodists.
Initial Contextual Issues
Protestants in France
The legal, cultural, and religious context in which French Protestants
lived was quite different from that of other European Protestants. The French
State had for centuries considered Protestants to be enemies, and cooperated with
the Catholic Church to eradicate them. The Revocation of the Edict of Nantes
by Louis XIV, 18 October 1685, made Protestantism illegal in France. Clergy
and laity were forced to convert or go into exile. Children could not be taught
the Protestant faith. Parents of children not baptized Catholic were fined and the
children removed from Protestant families, forcibly baptized and raised as Catholics.
Protestant properties were confiscated. Persons who retained their Protestant faith
were subjected to violence, sentenced to the galleys, or given life imprisonment.
There was no tolerance in France for Protestant ideas or people.16
Then came the Revolution. During the Revolution, Protestants were
victims of the widespread anti-religious fervor but also gained significant rights.
Napoleon, partly to express his anger with the Catholic Church, gave Protestants
more freedom (1801-1802) and allowed Protestants to establish churches as well
as a theological faculty at Montauban (predecessor of the present Institut Protestant
de Théologie de Montpellier). The exhilaration of this freedom was short lived. French
Protestants witnessed and participated in the destructive military campaigns of
Napoleon, and with the rest of France experienced the devastating defeat and
humiliation. After the defeat of Napoleon, the Protestants were victims of the
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“White Terror” as Catholics took out their anger on Protestants with selected
ecclesiastically sanctioned acts of violence, including murders, rapes, burning of
churches, and destruction of personal property. The very randomness of the terror
accentuated its impact. Another wave of violent anti-Protestant activity in 1820
accompanied rumors and threats of another Catholic reign of terror in the south
of France.17
In 1815 came the first steps of restoration of the monarchy. Louis XVIII
struggled to pull the fragmented French nation together. The Catholic Church was
recognized as the primary “religion of the state” (Article VI of the Concordat) but
Protestants and Jews were to have freedom of worship (Article V). Finally in the
second and third decades of the nineteenth century, French Protestants perceived the
opportunity of being integrated into French society, and of becoming contributors
to the international development of Christianity. However, the government was
none too secure in its authority and, fearing revolt, did not permit unsanctioned
gatherings of more than twenty persons; a similar law during the revocation period
had explicitly outlawed all private assembly for worship. The interpretations of
and fears regarding the Penal Code had significant influence on French Protestant
attitudes toward the Société des Missions Évangéliques de Paris. It is also important to
note that the anti-Protestant efforts continued throughout most of the nineteenth
century and continued to shape Protestant identity.18
Religious Imports
Three competing currents of foreign Protestant Christianity gained
ground in France after the defeat of Napoleon. None of these was absent from
France earlier; it is merely that the comparative freedom of press and assembly
gave each the possibility of more public expression and popular support. The first
was “German Rationalism” which had long been central to German and Swiss
(including at Geneva) Protestant theological scholarship. This stream of Protestant
thought was adopted by many of the clergy in France and some of its proponents
became the most hostile opponents of the Société des Missions Évangéliques de Paris.19
The second religious import of importance was Wesleyan Methodism
that had been reaching into France for some time. The British WesleyanMethodists became interested in Francophone mission through the reports of the
preaching of John Fletcher (Jean Guillaume de la Fléchère) in the early 1770’s20
and this intensified with the missionary programs developed by Thomas Coke
who organized evangelistic efforts among French prisoners of war during the
Napoleonic War.21 Methodism took on new roles in France under the leadership
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of the Wesleyan Methodist missionary Charles Cook, first as a revival movement
(with meeting places but no Eucharist) and then, with the establishment of regular
worship services with sacraments, as a separate Protestant church.22
The other primary influence was what is understood as a Francophone
combination of Pietism and Wesleyan Methodism, which took its distinctive form
in Switzerland, France,23 Belgium24 and the Netherlands25 as the Réveil. Historians
have argued that it is a synthesis of religious impulses transformed within the
Francophone experience. The theological foci of the Réveil, with which Zinzendorf
and Wesley could have agreed, were summarized by Daniel Robert:
1. The sinfulness and corruption of humans, who are unable to
save themselves;
2. Redemption made available through the death and resurrection
of Jesus Christ;
3. Sanctification of the convert made possible through the work
of the Holy Spirit;
4. The scriptures are the inspired word of God;
5. Churches are assemblies of the faithful practicing believers.26
Protestant Mission across Europe outside France
Another contextual factor for the Société des Missions Évangéliques de Paris was
the development of Protestant mission organizations in the Protestant countries of
Europe, primarily under the influence of Pietism and through the Pietist network.
Most early Protestant mission work was done in support of expatriate colonialists
and business persons, just as was most Catholic mission: for example the Danes in
Greenland, India, and Ghana; the Swedes in Delaware and New Jersey; the British
in North America, India, and Sweden; the Dutch in India, North America, and
Indonesia. Mission agencies created in the late eighteenth and early nineteenth
centuries generally had colonial connections, but the goals were explicitly widened
by the Pietist influence. The German, Swedish, and Danish Pietists, who were eager
to send missionaries, sent missionaries to the British Empire, or to other places
where they were protected by the British imperial interests, since the British had a
large empire, the dominant military, significant funds to contribute to mission work,
and insufficient eager missionaries of their own. Cabanel stated that the Société des
Missions Évangéliques de Paris was a late-comer to the ranks of mission organizations,
but it was one of the earlier missions developed.27
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Catholic Missions in France
Important for the Société des Missions Évangéliques de Paris was the presence
of the culturally and politically powerful Catholic Société des Missions Étrangères de
Paris, founded in 1658 at the behest of Louis XIV who wanted missionaries in
French colonies that would be loyal to and supportive of French colonial interests.28
This linkage, modeled on the policies and practices of Spain and Portugal caused
anxiety in the Papacy. The prospect of a third European power engaging in
territorial conflicts using mission as a tool of influence coincided with the Pope’s
effort to gain central control of mission. The compromise was that Louis XIV be
considered the “protector,” not the director or patron of the Société des Missions
Étrangères de Paris, which organized itself on the imperial business model, as William
Carey would recommend for the British Baptists more than a century later.29
Buffeted by the French Revolution and the loss of French colonies, the
French Catholic mission sought ways to rejuvenate mission interest in France during
the restoration of the monarchy (after 1815).30 The earlier efforts of the Pope to
create distance between the mission and French international aspirations were
only partially successful. Especially in the 19th century, when Catholic aristocracy
controlled the French navy, persecution and/or martyrdoms of French Catholic
missionaries became the pretext for French intervention in Viet Nam, China, and
other areas. This symbiotic relationship between the colonial interests and the
Catholic Church in France would have significant implications for the Société des
Missions Évangéliques de Paris. Certainly French Protestants would have been aware
of the Catholic promotion of mission in support of church and state. Interestingly
enough, French Protestant historians seldom mention this well-funded, efficient,
venerable cultural competition with its institutions, well-placed supporters, and
governmentally sanctioned mission objectives. Certainly the name of the mission
would suggest that the Protestants sought a certain cultural cachet and protection
by eventually adopting a similar name.
Pre-1822 Mission Interest among Protestants in France: Evidence of Pietist Influences
The Pietist influence in France began long before the 1820s. Documenting
or estimating the full extent of the influence is beyond the scope of this essay.
However, some of that influence is seen in the relationships between the Basel
Mission and people who became supporters of the Société des Missions Évangéliques de
Paris. Jean-Frédéric Oberlin of Ban-de-la-Roche was considered for the position as
the first director of the Basel Mission. His congregation had regular prayer meetings
and took up collections to support that Mission.31 The Archives du Christianisme, a
Pietist/Réveil oriented periodical publication in Paris was initiated (1818) by Pastor
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Henri-François Juillerat (sometimes, Juillerat-Chasseur), and from 1820 edited by
Frédéric Monod who had his Pietist religious experience on a trip to visit Pietist
mission projects in Denmark after long conversations with German Pietists on
route. Archives du Christianisme devoted extensive space to reporting on mission and
on revivalistic Christianity. Already in 1814, a doctor from St. Jean-du-Gard, the
ancient Huguenot stronghold in the south of France, Dr. Rossignol attempted to
study at the Basel Mission House, but could not deal with the German language.
He returned home and was instrumental in the success of the Wesleyan Methodist
missions in the Protestant heartland.32
Professor Pastor C.-G. Krafft, Director of the seminary at Strasbourg,
noted that “for many years, we have had the pleasure of collecting, in the Alsace,
offerings for the Institute of Missions established at Basel.”33 Jean-Daniel
Kieffer, diplomat in the service of France (Swiss by birth), linguist, theologian,
and translator, was one of the founders of the Société des Missions Évangéliques de
Paris .Translator of the Bible into Turkish, and a member of the Comité de la Société
Biblique de Paris, he engaged in correspondence with Christian Gottlieb Blumhardt,
director of the Basel Mission and later visited Basel. He became an important link
between the Basel Mission and British mission interests, as well as between the
Basel Mission and the developing French mission enthusiasm.34 Mission prayer
groups throughout France and Switzerland also supported financially the Basel
Mission. In France there were groups, in addition to the cities mentioned above, in
Toulouse, Saverdun, Millau, Montpellier, and Nantes, inter alia.35 Expatriate French
language congregations, including those in Basel, Copenhagen, Leiden, and Naples
also contributed funds and prayers.
From these examples it is clear that the Basel Mission as part of the
Pietist network was an important feature in the development of religious culture
and institutions in France as it was in other countries. The Pietist networks that
stretched from Stockholm, Herrnhut, and Basel to the Americas and Asia included
France in their web!

Pietist Networks and the Founding of the Société des Missions Évangéliques de Paris
The strength of the Pietist/Réveil/Methodist networks can also be seen
in the lives of the founders of the Société des Missions Évangéliques de Paris. Indeed the
provocation for the organization of the Société des Missions Évangéliques de Paris was the
visit of Christian Gottlieb Blumhardt on April 4, 1822, at the suggestion of JeanDaniel Kieffer, to Paris where he was hosted at the home of an American business
person, S. V. S. Wilder, in the same home where the Réveil in Paris first took form.36
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Among those central to the early development of Société des Missions Évangéliques de
Paris already mentioned above were Frédéric Monod, Jean-Daniel Kieffer, and C.-G.
Krafft. All of these had intense links to the Pietist/Réveil tradition. Other founders
were also part of the Pietist/Réveil network.
Mark Wilks (1783-1855) was the son of a Methodist preacher turned
Baptist farmer and nephew of Matthew Wilks, a founder of the London Missionary
Society and the Evangelical Review. He was, according to the historian and theologian
Jean Pédézert, the most anti-institutional of persons, and would submit to no
authority, but was involved in the founding of several religious societies in Paris and
served on the board of the London Missionary Society.37 He went to France at the
time of the “White Terror” and reported on abuses of religious liberty to British
periodicals. A Congregationalist, he became pastor of a small independent English
language congregation that met in a room at the large Protestant Church in Paris,
L’Oratoire. He was a passionate and effective supporter of the Réveil in Paris as well
as of the evangelism center, soon a church, Taitbout, which was a major center of
the Réveil in Paris. He hosted early meetings of the Société des Missions Évangéliques de
Paris in his rented space.38
Philippe-Albert Stapfer (1766-1840) was a wealthy Swiss Reformed
politician, diplomat, and theologian, son of a Swiss Reformed pastor, who moved
to Paris in 1800 and remained there. As a result of his experience of religious
intolerance in France, he became part of the Réveil, and a determined supporter
of the Société des Missions Évangéliques de Paris. His funeral sermons were preached
by Frédéric Monod and Jean-Henri Grandpierre, second director of the Maison
des Missions at Paris, both leaders of the French Réveil, and both with intense ties to
German-Swiss Pietism and Réveil networks.39 Another indication of the international
Pietist/Réveil network: the writings of P.-A. Stapfer were collected and edited with
an introduction by Alexandre Vinet, the primary theologian of the Réveil and one of
the intellectual architects of modern Switzerland.40
Jean-Jacques Goepp (1771-1835), from the Alsace, studied theology at
Strasbourg, and was ordained as a Lutheran pastor. From 1802-1808 he served as
director of the seminary in Strasbourg. In 1808, he was called by his church to Paris
where he was renowned for his work among the poor and orphans. Goepp was a
devoted partisan of the Réveil.41
Thomas-G. Dobrée was a French citizen, a Methodist convert originally
from Guernsey who had become a wealthy ship-owner living in Nantes. A
determined anti-slavery crusader, he sought to document and expose the continuing
slave trade. He was treasurer of the Consistory at Nantes and with his colleagues
there had planned to establish a French Protestant mission society with headquarters
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at Nantes, but they became enthusiastic and committed supporters of the Société des
Missions Évangéliques de Paris.42
Jean Monod, père (1765-1836), father of Frédéric Monod, born to
a French family in exile in Geneva, served as pastor of the French church in
Copenhagen, where he married Louise de Coninck. He was not a partisan of the
Réveil, but he supported his sons (blood is more important than theology!) and the
Société des Missions Évangéliques de Paris. His stature and participation, albeit less than
enthusiastic, contributed both gravitas to the project and cultural/religious space.43
Frédéric de Coninck (1779-1852) was both the brother-in-law and cousin
by marriage of Jean Monod, père. He was, in contradistinction to Jean Monod,
a determined proponent of the Réveil, and a contributing member of the Réveilfocused Taitbout Chapel. He and his son were generous supporters of the Paris
Mission.44
Charles-Henri VerHuell, Comte de Sevenaer (1764-1845), Vice Admiral
of the French navy, and wealthy investor, was elected the first president of the
Société des Missions Évangéliques de Paris in 1822, a position he held until his death in
1845.45 After a colorful career as a military officer, during which he fathered two
children out of wedlock, he converted to the Réveil understanding of Christian faith
in 1819 at age 55. Frequently repeated were accusations that he had served his
country as the young love slave of the renowned beauty, the Queen Hortense, and
therefore was possibly the father of Napoleon III. These accusations have been
demonstrated to be false by the Dutch historian Léo Turksma; which makes mission
history all the less interesting!46 His colleague in the Société des Missions Évangéliques
de Paris, Jean-Henri Grandpierre, published a long tribute to VerHuell, which was
sold to raise funds for the Société des Missions Évangéliques de Paris in the weeks after
the Vice Admiral’s death.47
In addition to this core group, a large number of other Réveil-oriented
haute-bourgeoisie Protestant business persons were prominent in their support
of the Mission, including the Delessert family, the Vernes family, Henri Lutteroth,
Louis Auguste de Staël, and his sister Albertine de Staël de Broglie, as well as the
Wesleyan Methodist missionaries Charles Cook and Walter Croggan.48
It is important to note that most of these persons, most of them quite
wealthy, had been working together in the cause of church renewal, mostly in either
the nascent French Réveil and/or in the international Pietist network, centered
for their purposes at Basel and Geneva. Thus the Société des Missions Évangéliques
de Paris was founded by participants in Pietist/Réveil network, including Wesleyan
Methodists. The Lutherans and Congregationalists involved were also part of
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the Pietist/Réveil network and sympathetic to and informed about both the Basel
Mission and Wesleyan Methodist mission.49
Founding Directors: Antoine Jean-Louis Galland (1824-1826) and Jean-Henri
Grandpierre (1826-1856)
In the search for a director, the process began with a trip to Basel by
the mercurial Mark Wilks. The first candidate was Jean-André Gachon who had
been a supporter of the Basel Mission and was a participant in the Réveil. Gachon
declined the appointment.50 A letter from Pastor Lissignol of Montpellier, another
supporter of the Basel Mission and later of the Société des Missions Évangéliques de
Paris, recommended Antoine Galland, Suffragant (Assistant) Pastor of the French
church at Berne. Galland was part of the Réveil. After a period of correspondence
and the complication of matters by the candidature of Pastor Krafft (see above),
the Mission Committee offered the position to Galland who arrived in Paris in July
1824. He moved into the Maison des Missions on Rue Montparnasse. This appointment
did not work out as hoped by either the Mission Committee or Galland. Bianquis
observed that Galland was too timid to fulfill the public and teaching functions, and
so he resigned in June and left Paris on September 27, 1826 without waiting for an
eventual replacement.51
Once again the Mission Committee turned toward the Pietist networks
of Switzerland in their search for a director, despite concerns raised by nonRéveil pastors of the Église Réformée de France. The Liberal elements of the French
church preferred a French national with fewer ties to the Réveil and to the
Pietists, and who would be answerable to the Église Réformée de France. Francis
Cunningham, European Agent for the British and Foreign Bible Society, delivered
the message from Christian Gottlieb Blumhardt to the Mission Committee
nominating Jean-Henri Grandpierre, Suffragant (Assistant) Pastor of the French
church at Basel.52 Subsequent correspondence between Blumhardt and Frédéric
Monod confirmed Blumhardt’s appreciation and respect for Grandpierre.
Blumhardt was convinced there was no one better qualified to fulfill the job
description for the directorship of the Maison des Missions.53 Blumhardt wrote:
I do not know any servant of Christ who, in all ways, appears
to me as perfectly formed, organized and prepared for the
Direction of an evangelical seminary as our most worthy and
beloved brother Mr. Grandpierre, Suffragant of our French
church at Basel for more than two years. His attitude and his
profound Christian life, his illumined and ardent zeal for Christ
and for the salvation of men, his wide and non-exclusive
perspectives, the superiority of his talent, his education, the
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depth of his scriptural and theological knowledge, the imminent
and striking clarity of his writings, the ardor and, at the same
time, the methodical clarity of his teaching, the facility with
which he joins to a knowledge of ancient languages that of
German and English; and, above all, his person and his gentle,
lovable and conciliatory character, have much attracted me to
this worthy friend, who is only 27 years old, and who, until
now, by the grace of God, has been a distinguished blessing
for our city.54
Not bad for a recommendation! No less enthusiastic was the letter of support
written by Alexandre Vinet who spoke of Grandpierre’s abilities both as a writer
and orator in the French language, and of the high quality of his preaching.55 C.-G.
Krafft, who had his supporters for the position, wrote, “Take Grandpierre…; he is
the man required.”56
After a period of negotiation Grandpierre was named director in
December 1826. He took up residence in Paris on January 24, 1827 and set about
re-establishing the Maison des Missions in Paris, which had been in “exile” in Lemé,
kept alive after a fashion by the Réveil Pastor Antoine Colany (sometimes Colani) and
his indefatigable wife (whose name I have not found) during the period when there
was no director. An ex-officio member of the Mission Committee, Grandpierre
became the perennial secretary. The minutes written in his elegant bold clear script
are preserved in the archives in Paris at the DEFAP.
Grandpierre was well chosen. He was widely respected in the European
Pietist/Réveil networks. He was personally acquainted with the leadership of
the Mission House in Basel and understood how that institution functioned,
educationally, ecclesiastically, and spiritually. He had a good education, having
studied both at Neuchâtel and at Tübingen, a level of education denied to most
Protestants of his age in anti-Protestant France. His linguistic skills allowed him to
communicate fluidly with both the German and English mission interests. Because
of the level of support from the Pietist/Réveil leaders in Switzerland, and the lack
of viable alternatives, he negotiated with the Mission Committee from a position
of strength and earned the respect of the group, and not a few concessions and
promises of support, before he accepted the position.57
Crucially for our argument, Grandpierre was a deeply committed
participant in the Réveil. He was early committed to evangelism and preaching as is
revealed in a manuscript from his Neuchâtel education, Exercise du S[ain]t Ministère
(DEFAP Ms. 9581), from 1818. His Réveil commitments are apparent in his
published departure sermon delivered at the French church in Basel on December
24, 1826.58 In the 1826 sermon, he touched on most of the “verities” promoted
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among the Pietists and by John Wesley and his Methodists. Its primary subject:
sanctification, a total conformity to the will of God.
Grandpierre quickly established himself as a leader of the Réveil in Paris.
Within a year he had transformed a private worship and prayer meeting into a
vibrant evangelistic center, which evolved into the most famous Réveil church in
France, Taitbout Chapel. He was instrumental in gaining government permission
to hold Sunday evening revival services at the large Protestant Church, L’Oratoire,
in Paris, the same church in which Mark Wilks used a room to preach to his small
English language expatriate congregation. Grandpierre was the primary preacher at
both venues, which attracted the elite of Parisian Protestantism.
Initially Grandpierre was not ordained in the Église Réformée de France,
which both gave him independence and made him vulnerable to attack from critics
of the mission enterprise. As a result of the continuous often vicious complaints
regarding his ecclesiastical identity, an assistant, Jean Pédézert, was appointed (18361845). Pédézert was a French national, a graduate of the Mission House and a Réveil
partisan of the Église Réformée de France.59 The two became life-long friends as well as
colleagues in the causes of mission, revival, and religious journalism for the better
part of three decades. He also was a founder of the Taitbout Chapel (see below)
that became a major Réveil center in Paris after 1840. It is important to note that
unlike his friend Alexandre Vinet or his colleague Frédéric Monod, Grandpierre
was committed to a single French Protestant national church and was opposed to
the separation of church and state.
Thus, the first two directors of the Maison des Missions were part of the
Pietist/Réveil network. Both had close relationships with the leadership of the Basel
Mission; both were known to leaders of the Réveil within France. Both continued
to serve the cause of the Réveil while leaders of the Maison des Missions in Paris.
Grandpierre especially was active throughout France and influential as a preacher,
religious journalist, pastor, and eventually as a Parisian church official in addition to
his roles as mission administrator, teacher, and mission theorist.
Early Structures
Organizations to promote Revival
As Alice Wemyss has ably demonstrated, by 1822 the Réveil network at
Paris had been in the process of development for decades and active in a number
of causes in addition to encouraging personal piety.60 A hallmark of the Pietist
network in all European countries was its internationalist character. Pietists were
willing, even eager, to reach across the political linguistic divisions of the world
to aid and abet the development of Christian life and help build the structures for
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the expansion of the Christian tradition. The fact that the founders of the Société
des Missions Évangéliques de Paris were from a variety of countries is understandable
in that context. One of the contributions of Pietism and of the Réveil was that
it gave participants a larger vision of the world. The sciences of anthropology
and cultural studies had not been invented yet, and so the cultural conflicts and
misunderstandings within this network were often consequential, but the Pietist/
Réveil network seems to have been more effective and longer lasting than most
internationalist projects before or since. While it took advantage of the cultural
space created by the colonial structures, the networks were established for altruistic
purposes although they eventually came to develop symbiotic relationships with the
European states and their colonial interests.
The Société des Missions Évangéliques de Paris was not the first or the last
organization created by the Pietists/Réveilists in Paris. In 1818, the Société Biblique
Protestant was organized and the Archives du Christianisme was founded. This was
founded partially to preempt the less than culturally sensitive Société Continentale
(Haldane and Drummond) that related confrontationally with Catholics, antireligious interests, and Protestants holding different perspectives. They did so under
the perceived protection of the British government, being free to leave France when
necessary. The French Protestants had no such guarantees or mobility, protection, or
exit. Through the efforts of the Réveil adherents in Paris, the Société Biblique Protestant
was recognized as the official liaison with the British (and therefore American)
and Foreign Bible Society. In 1824, a women’s branch of the Bible Society was
established.
In 1821, two societies were founded: the Société de Morale Chrétien and the
Société des Traités Religieux. The Société de Morale Chrétien was inspired by the Quakers
and organized in the home of the American businessperson S. V. S. Wilder. Its goal
was to convene persons of different perspectives to discuss pressing contemporary
problems. Staël, Kieffer, and Wilks, all mentioned above, were among its participants
as it worked to develop activism against slavery and create interest in prison reform.
Wilks was elected secretary.61
The Société des Traités Religieux was organized by the indefatigable S. V. S.
Wilder and Frédéric Monod with the close cooperation of Henri Lutteroth (18021899). This organization produced an enormous amount of literature. In 1849,
it was estimated that 11,800,000 tracts had been published and distributed. This
was no mean feat given the low literacy levels in France during this period, and
probably contributed significantly to the development of Protestant literacy. The
most popular publication was an annual “almanac” with Bible readings provided
for each day.62
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The cooperation required to create and sustain these instruments of
revival strengthened the network of Pietist/Réveil believers in Paris and facilitated
the foundation of the Société des Missions Évangéliques de Paris. Behind all of the
organizations were the organizational gifts of the diverse group of businesspersons,
especially Wilder, the support of Wilks and the spirituality and moral persuasion of
the Pietists and Methodists.

Understanding of Mission
Mission was an assumed value in the Pietist tradition. For this reason
there was no extensive discussion of the nature, tasks or goals of mission. Already
in 1822, the project as lived in Copenhagen, Berlin, Basel, and London, having
taken their cues from centuries of “modern” Catholic mission, was defined. There
was a consensus that special training was required, but the nature of that special
training was disputed between the British (who wanted missionaries educated in the
tradition of University graduates) and the Basel Mission which was as concerned
about the interior life as the scholastic achievements of the candidates.
For the partisans of the Réveil there was minimal difference between the
pagans of Paris and the pagans of Africa! Grandpierre, in his interview with the
Mission Committee, affirmed his excitement about the possibility of preparing
preachers to preach to the pagans outside of Europe; he considered himself
qualified, as did the Mission Committee, to undertake this instruction since he
had carefully studied and practiced preaching and evangelism.63 In his farewell
sermon at Basel, he did not distinguish contexts for preaching: “we have preached
the truth, which alone can save your souls.”64 He discussed sanctification insisting
on the interior transformation that results in a style of life consistent with one’s
faith commitments: “This is why we have taught, fourthly, that [God] makes a
great change, a complete change in the inclinations, the will and the habits of the
converted soul, which is daily by the grace of the Holy Spirit rehabilitated in that
state of justice and innocence in which it was first created.”65 Christianity was not
conceived as a nominal commitment but a life changing total commitment to the
divine program for the regenerated human. This was the goal of Christian faith
wherever found; mission was not to be limited to conversion but should lead the
believer into sanctification. In the period of colonialism and race-based cultural
distinctions, this would eventually merge with the “civilizing” theme.
The understanding of mission within the Réveil, as within Pietism,
was more than foreign mission although it included that. Therefore the myriad
organizations, often directed by the same persons, but aimed at different issues,
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were considered logical and the needs compelling. Throughout the period 18201870 numerous Réveil-oriented organizations were created.
Periodical Publications for Réveil and Mission
Religious and mission periodicals were the lifeblood of Pietism and the
Réveil. In France, Archives du christianisme (1818), with the appointment of Frédéric
Monod as editor (1824), became de facto a Réveil periodical. From early 1820, each
fascicle contained an insert dedicated to news of missionaries around the world,
which was designed to be read in prayer meetings throughout France. These texts
introduced French Protestants to a wide variety of mission work and agencies in
their own language. It inspired local committees to support the Société des Missions
Évangéliques de Paris financially and, on occasion, and not always with good results,
the groups sought to send students to Paris to study and become missionaries. It
is that enthusiasm for sending students that the Mission Committee struggled to
control by putting recruitment firmly in the hands of the Mission Committee.
From 1823, Les Archives du Christianisme au XIXème siècle included an insert
entitled Bulletin des Missions that included news of mission. This was succeeded,
in 1826, by the Journal des missions évangéliques. It was the French parallel to the
journals of the London Missionary Society (1813: Evangelical Magazine and Missionary
Chronicle), the Basel Mission (1816: Magazin für die neueste Geschichte der evangelischen
Missions- und Bibelgesellschaften) and the later Swedish Missionary Society periodical,
Missions-Tidningen (1834). These journals shared the same goals: education of the
laity and clergy about mission, reinforcing support networks, and developing
enthusiasm for the mission project and for mission service. Other periodicals
would follow. However, these, along with Le Semeur (1831) edited by Frédéric
Monod and L’Espérance (1839) edited by Pédézert and then Grandpierre, were the
primary supporting periodicals of the Société des Missions Évangéliques de Paris. There
were other periodicals that continuously published the work of the anti-Réveil, antiMethodist, and anti-mission writers, especially La Revue Protestante (1820) and its
successor Le Lien (1840).
Auxiliaries for Prayer and Funding Support
After the founding of the Société des Missions Évangéliques de Paris, the
provincial mission interest, prayer, and support groups inspired by the Basel Mission
quickly established links and/or allegiances to the new mission organization in Paris.
This was assisted by the periodicals. Steady, albeit not always ample funds, flowed
to Paris. The development of the support network was almost instantaneous, just
as it was a decade later for the Swedish Missionary Society.66 The Pietist/Réveil base
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of support for mission and for this religious perspective was strong and national in
scope. The most important of these was the Women’s Auxiliary.
The Maison des Missions
The Maison des Missions, the name a literal translation of its Basel Mission
House model, was organized like the Basel Mission. There was a director who had
charge of all matters related to faith, personal habits, spiritual life, and education
of the students as well as the daily management of the building. The educational
program, proposed by Frédéric Monod in early 1826, and modified by Grandpierre
to take into account the educational level of the students, followed the pattern of
the Basel Mission educational program developed by Blumhardt.
Like the Basel Mission Training Institute, the Maison des Missions put a
great emphasis on the interior life of the students. It was believed that only those
who were truly converted (justification) and fully devoted to God (sanctification)
could serve effectively to convert others and to lead them into a life of devotion to
God. Daily worship, in the Pietist/Réveil tradition was the central part of the life of
the Maison des Missions. As at Basel, the students were to look after each other, assist
each other in their spirituality and to bring deficiencies or recurring problems to the
attention of the Director and/or the Mission Committee. Bianquis indicated that
the program for the development of the spiritual life at the Maison des Missions was
modeled on the Basel Mission.67
Taitbout Chapel
The Taitbout Chapel began as a Réveil service in the home of the wealthy
businessman, Henri Lutteroth,68 a person of Huguenot descent whose family had
made a fortune in Hamburg. After business training he moved to Paris and married
a Catholic woman who supported his Réveil projects, which included assistance to
Frédéric Monod on Archives du Christianisme au XIXème siècle. They started weekly
Thursday meetings devoted to prayer, Bible Study, and evangelism in their home.
When Jean-Henri Grandpierre moved to Paris to direct the Maison des Missions of
the Société des Missions Évangéliques de Paris he eventually moved into a house on the
Rue Joubet, within a few meters of the home of Lutteroth on Rue Caumartin, which
was two streets away from Rue Taitbout. He merged a service that he started at the
Maison des Missions with the Lutteroth service, moved it to Sunday, and became the
primary preacher. By 1840, the meeting at the Lutteroth home had outgrown the
home.69
The Taitbout Chapel was obtained as an evangelistic center, not initially
as a church. Once again, it was organized by Réveil laypersons outside the control of
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the Église Réformée de France. The goal was evangelism as well as support of the elite
Réveil bourgeoisie who packed the 200-seat auditorium. Taitbout Chapel became a
focal point of the Réveil in France. One regular visitor from Nantes, a businessman,
wrote of Grandpierre’s ministry, that his sermons were “very good, with clarity
and warmth. I was not as much satisfied with his prayers.”70 Grandpierre continued
to be a primary force at the chapel until early 1843 when, under the influence
of Frédéric Monod, inspired by Alexandre Vinet, it was decided to organize the
Chapel as a non-state supported church, free also from the Église Réformée de France.
At that time, Grandpierre, out of loyalty to the Église Réformée de France, withdrew.
Thereafter the connections between the Taitbout Chapel and the Maison des Missions
of the Société des Missions Évangéliques de Paris became less intense.71 In 1844 he became
pastor at the newly created church of Batignolles-Monceau, just outside the wall of
Paris, in a working-class neighborhood. This church became the primary center for
the Réveil in France.
These connections between the Réveil adherents and the Maison des
Missions of the Société des Missions Évangéliques de Paris, and with the Basel Mission as a
model, demonstrate the importance of Pietism and specifically of the Pietist Basel
Mission for the Société des Missions Évangéliques de Paris.

Early Responses to the Société des Missions Évangéliques de Paris
The reactions to the founding of the Société des Missions Évangéliques de Paris
were diverse. The mission agencies in Basel were supportive (although probably
disappointed to lose the bulk of the support of the French Pietists/Réveil), the
London Missionary Society was supportive but cautious (having had complicated
relationships with the Basel Mission) and the Wesleyan-Methodists were supportive
but primarily interested in evangelization/revival within France. In all instances,
relations were complicated by the unstable political situation within France and with
its neighbors. The beleaguered French government chose to “look the other way”
and ignore the violations of laws imposing limitations on meetings of more than
twenty persons.
It was in the Église Réformée de France that the only significant opposition
arose. That opposition had complicated roots. It was German influenced rationalists,
the self-denominated Liberals, who were violently opposed both to the Réveil and
most institutions spawned by the Réveil. They were anti-conversionist and dedicated
to the forms and structures; such as they were, of the Église Réformée de France (which
was attempting to develop into a national church) outside the Alsace. There was
also the issue of fear: that the Réveil partisans and their missionaries would bring the
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wrath of the State and of the Catholic Church down on the Protestants, which was
not an unreasonable fear.72
The mode of the Liberals was to attack on several fronts, and it is
this constellation of issues that is important for our argument. First, there were
the attacks against the Methodists; then there were attacks on the foreign Pietist
related leadership, and then on the church structures in cities where churches were
sympathetic to the Réveil and supportive of the Société des Missions Évangéliques de Paris.
The attacks were vicious, dissimulating, and often anonymous or pseudonymous.
There is extensive and generally unexplored anti-Methodist and anti-Réveil literature
from the 1820’s until the Methodists were merged with the Église Réformée de France
(1938). The attacks were led by the Coquerel family, who over generations continued
their project. The strategy was to separate the Methodists from the Réveil and
make it politically difficult for the two groups to make common cause or support
each other. The attacks began with articles criticizing the organizational meetings
published in Revue Protestante. They continued, for example, with the pseudonymous
Lettres méthodistes published in 1833, which linked Mary Fletcher, Edward Irving, the
Methodists in France, and the revival services in Paris churches with the Jesuits!73
Conclusion
The evidence presented here demonstrates that the Société des Missions
Évangéliques de Paris grew out of the global Pietist network and participated in that
network. It further demonstrates that the beginnings of the Réveil in Paris had deep
roots in that same Pietist network, which included the Wesleyan Methodists. The
birth of the Société des Missions Évangéliques de Paris engaged participants from France,
the Netherlands, Switzerland, Germany, England, and the USA. These persons
shared a common faith commitment that transcended the imperial struggles of the
earlier decades. While historians of Pietism may question whether Pietism had a
French presence, or whether the Réveil is part of Pietism, it is clear that the Société des
Missions Évangéliques de Paris had connections to Wurttemberg Pietism through the
Basel Mission, and through the experiences of Jean-Henri Grandpierre at Tübingen.
The earliest missionaries were sent out in cooperation with the London Missionary
Society, which had already firmly planted itself in the global Pietist network.
The stories of the early participants in the Société des Missions Évangéliques
de Paris suggest other elements of that Pietist network. The economic impact of
numerous foreign bourgeois Pietist businesspersons working alongside Huguenot
businesspersons returning to Paris from the diaspora is an important factor. With
political power because of their money and intellectual achievements, they were
the foundation of the ecumenical international structures of the Pietism expressed
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in the Réveil as it developed in Paris. This also had implications for the legal status
of the Société des Missions Évangéliques de Paris as well as for the Église Réformée de
France (including separatist elements) in France. Réveil Protestants had economic
power and a shared theological vision, nurtured especially by Grandpierre, to
devote themselves to the expansion of their faith in France and beyond, through
the development of voluntary organizations independent of the Reformed and
Lutheran (Alsatian) churches.
This in turn had an impact on ecclesiology. The Pietist empowerment of
the laity manifested itself in this context. Many of the Réveil Protestant bourgeoisie
were more highly theologically educated than the clergy and expected to play
strong roles in organizations they supported. The struggle to bring the Société des
Missions Évangéliques de Paris under the control of the Église Réformée de France is best
understood as a struggle to assert clerical control over all Protestant ministries in
France by the Liberals.
The global Pietist network had always understood itself as reforming as
well as evangelistic and engaged in foreign mission. This was the case in Paris at the
beginning of the 19th century. Thus it led to the Société des Missions Évangéliques de Paris
and its related ministries.
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Introduction
As we reflected on how we might help the impoverished persons living
in our community today, we were drawn to study the multifaceted ministries to
the poor that John Wesley developed in the eighteenth century. As a part of our
study, we sought to understand the time period in which Wesley worked. In that
century, we discovered the English Poor Law, a national tax-supported program
unique to England whose purpose was to provide assistance to the poor. The
Poor Law’s implementation across England in the eighteenth century should have
made it familiar to Wesley, yet we were surprised that Wesley, despite his intense
interest in the poor, showed little knowledge of or interest in this important publicly
supported program. We were unable to find a direct reference that provided a
comment about, or an evaluation of the Poor Law in any primary Wesley source.1
In addition, except in one chapter in Heitzenrater’s book, The Poor and the People
Called Methodists (2003:15-38), the Poor Law is seldom discussed in secondary
Wesley sources.2 MacArthur points out that Wesley has been criticized for not
paying more attention to the environmental causes of the wretchedness of the
paupers of eighteenth century England. “He did not attack in so many words the
operation of the Elizabethan Poor Law…he initiated no social legislation….But…
his social gospel was a standing protest against the social effects of the industrial
system and the Poor Law” (MacArthur 1936:81). But there were no direct words
of condemnation or support. The purpose of this paper is to shed some light on
Wesley’s apparent lack of comment or interest in the Poor Law. We hope that this
preliminary study will encourage serious Wesley scholars to investigate further his
strange silence on this important law.
John Wesley: The Servant of God’s Poor
For all of Christian history, it is hard to find a Christian leader who
understood more clearly than John Wesley the Christian’s responsibility to provide
for the needs of the poor. Marquardt writes “Wesley was one of the first not only to
see the poor as recipients of alms and objects of charitable care but also to set forth
the genuinely Christian duty to eliminate their wretchedness” (Marquardt 1992:27).
“Rarely did the eighteenth century see poverty and unemployment as results of
social inequity. In this sense it may be said that ‘Wesley discovered the poor’ for
he was at least able to see past these superficial analyses of the causes of poverty
and to point to some social sources of poverty apart from individual responsibility”
(Madron 1965-66:35-36).
Wesley clearly sought to meet the needs, both material and spiritual, of
the poor. In fact, Wesley probably felt more at home among the poor than the rich,
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wellborn, and able, and he likely considered the poor his “natural crowd.” In his
journal, he writes that “It is well a few of the rich and noble are called. Oh that
God would increase their number! But I should rejoice (were it the will of God)
if it were done by the ministry of others. If I must choose, I should still (as I have
done hitherto) preach the gospel to the poor” (Marquardt 1992:27). Moreover, in
A Farther Appeal to Men of Reason and Religion, he wrote “The rich, the honourable,
the great, we are thoroughly willing (if it be the will of our Lord) to leave to you.
Only let us alone with the poor, the vulgar, the base, the outcast of men” (Wesley
1872:VIII: 239). Indeed, Wesley had little patience with those who, like the Duchess
of Buckingham, relied on “high rank and good breeding” (Marquardt, 1992
149:note 47). As Himmelfarb says of Wesley,
His poor …were not only the ‘deserving’, ‘respectable poor’
who were the likeliest candidates for conversion. He made a
point of seeking out ‘the outcast of men, the forlorn ones the
most flagrant, hardened desperate sinner.’ No one was beyond
salvation, no one too poor, benighted, or uncivilized to attain
the spiritual and moral level deserving of the name Christian
(Himmelfarb 1997:8).
At the start of our study of Wesley, the authors of this paper already
knew a little about Wesley’s work with and for the poor, but we did not grasp the
full extent or complexity of this special ministry. Over the course of the study,
the author who is a social worker noted that Wesley’s ministries to the poor in the
eighteenth century had substantial similarities to the activities of many twenty-first
century social workers. Among Wesley’s personal concerns and activities which he
urged among his Methodist followers were collecting money for the poor, providing
them with food, clothing, free medical services, creating a “get back on your feet”
micro-loan service, distributing inexpensive informational publications to the poor
so as to offer assistance in developing a useful trade, and help in getting a job.
Wesley also created educational opportunities for the poor (Marquardt 1992:27-29).
In addition to Wesley’s famous work as an evangelist he engaged in many
of the activities of a social worker. There does, however, appear to be one major
difference between contemporary social workers and Wesley’s ministries to the
poor: Much of the time and energy of a twentieth-first century social worker is
spent helping needy clients to access government funded sources of support. That
kind of activity is missing in Wesley’s work, and the question is why? Were there
public sources of support for the poor in Wesley’s day similar, in any way, to the
public support available in the present century? If there were such sources, what
was Wesley’s interest in them and what was his reaction to these public programs?
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In light of the social and economic climate of Wesley’s day, it is surprising
to learn of the existence in the 1700’s of a nationwide, government mandated, taxsupported relief program for the poor, which had its origins in the Elizabethan era
of the sixteenth century. As early as 1598, the Act for the Relief of the Poor authorized
“overseers in every parish to set children and poor to work, relieve the impotent,
bind out pauper children as apprentices, and tax every inhabitant and occupier of
lands in the parish for these purposes [and to] distain the goods of those refusing to
pay” (Slack 1990:52). In our opinion, the most striking aspect of this late sixteenth
century law was that it imposed taxes on the rich to care for the poor.
Over time, there were many modifications of the original Poor Law.
However, the basic underlying philosophy of this public, tax-supported relief for
the poor did not change. Thus, long before Wesley’s day (1703-1791), there was
already a nationwide program for the relief of the poor in place throughout most
of England. By Wesley’s time this Poor Law had been in place, at least in preliminary
form, for over 100 years, and the wealthy in every parish in England had become
accustomed to being taxed for the benefit of the poor. Moreover, this tax was
supported by an enforcement threat of having one’s property taken to pay the levy
or, even worse, being imprisoned for failure to pay. Given Wesley’s special concern
for the poor, and, the long-standing English Poor Law, it is puzzling as to why
Wesley showed so little interest in the Poor Law. The intention of the Poor Law
clearly overlapped with his interest in the poor. The authors of this paper would
have understood if Wesley had liked the Poor Law or if he had detested it. We
would have understood if he had favored the Poor Law and advocated its expansion
or if he had commented on its need for replacement or revision. We would also
have understood if, alongside of his numerous programs for the poor, Wesley had
mentioned the Poor Law. But that he simply ignored it, puzzled us.
At first we considered that perhaps the Poor Law was a minor program
benefiting very few people and that its cost was small. But further study revealed
that both conjectures (few people, small cost) were not supported. Slack’s data
shows that the percent of the population who were supported by the Poor Law
grew from about 4 percent in 1700 to around 14 percent in 1799 (Slack 1990:22).
Porter reports that by 1800 28 percent of the population was receiving poor relief
(Porter 1990:94). Slack concludes his analysis of the proportion of the population
receiving poor relief by observing “Surveys of the numbers receiving relief of any
kind in a parish over a five year period in the latter eighteenth century might well
reveal proportions of 20 percent or more” (Slack 1990:25). In short, this was a large
fraction of the population, too large, in our opinion, for Wesley not to have noticed.
Furthermore, since a significant portion of the members of the Methodist Societies
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were poor, it seems certain that Wesley knew many persons who were receiving
government support.
The large percentage of people receiving poor relief was likely one of
the major reasons that, by the middle of Wesley’s life, the cost of supporting poor
relief was being seen by many critics of the Poor Law as creating an unbearable
financial burden on taxpayers. In the latter half of the eighteenth century, there
were numerous applications to Parliament seeking relief of the burden created
in many parishes as the result of the increasing cost of obeying the Poor Law
(Marshall 2007:75). Wesley would, in all likelihood, have known of these petitions.
The rising number of people who qualified for poor relief support and
the increased cost necessary to provide for them was such that by Wesley’s day
the Poor Law was a major financial program across England. In 1700 the total
national cost of the Poor Law program was between £600,000 and £700,000. By
1776 the relief cost had increased to £1.0 million and to £2.0 million by 1786
(Porter 1990:129). Slack reports that, in the period 1748-50, a time at the height
of the Methodist revival, the total poor relief expenditures in England and Wales
were costing 1.0 percent of the national income. By 1783-85 this expenditure as a
fraction of national income had risen to 2.0 percent (Slack 1990: 22). This significant
percentage of national income would have been hard to ignore for a thoughtful and
well-read man like Wesley.
No Christian in the eighteenth century was more passionately committed
to helping the poor than John Wesley. And he taught both by precept and example.
Wesley was a successful author who gave away to the poor all of his significant
earnings. Wearmouth quoting Samuel Bradburn says that Wesley “never gave
away out of his own pocket less than £1,000 a year” (Wearmouth 1945:211). That
amount is consistent with the estimate that Wesley had lifetime earnings of around
£30,000 from his publications and that he contributed nearly all of those earnings
to his programs for the poor. In his Earnest Appeal (1745) Wesley said “if he left
more than ten pounds at his death, anyone could call him a thief and a robber”
(Heitzenrater 1984:1:217). At Wesley’s death in 1791, his remaining cash was only
the 6£ stipend paid to the six poor men who were his pallbearers. At his death
the Leeds Intelligencer commented that “Mr. Wesley’s real worth is demonstrated by
nothing more convincingly than by his dying...worth nothing. It proves that the
influence which he acquired...was not employed to any sordid purpose” (Wearmouth
1945:211). In the opinion of Heitzenrater, however, his personal property was
“rather substantial” (mainly books and printing equipment) and these assets went
primarily to the Methodist connection (Heitzenrater 1984:1:217).
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Most Methodists were not wealthy. Very few came from the upper
strata of society. Nevertheless, Wesley encouraged them to practice his kind of
generosity towards the poor, and within their limited resources, most Methodists
were generous. Still, it seems strange that Wesley urged generosity to the poor on
the part of the not very wealthy Methodists, but took no notice of the massive
financial support for the poor being provided by the public, tax-supported Poor
Law program.
As the authors learned more about the well-established Poor Law in
England, we increasingly sought an explanation regarding Wesley’s lack of interest
or attention regarding the financial resources that the Poor Law made available.
Given Wesley’s frequent references to scriptural mandates concerning care for
the poor, and his repeated proclamation regarding the Christian’s responsibility,
especially the Methodist’s responsibility, to the poor, it struck us as unlikely that
Wesley would have left any stone unturned regarding opportunities to find and use
resources already at hand. There must be a reason, or reasons, for Wesley’s lack of
interest or comment regarding the Poor Law, a massive and ready source of support
for the poor.
On the continent, especially in France, there was at times massive
starvation, a situation that never occurred in England (Slack 1990:5). Interestingly,
however, England was the only country to develop a public relief program like the
Poor Laws. In most Catholic countries, such as France, help for the poor was left
to alms-distribution through the Church. (Porter 1990:127) In contrast to France
and other countries on the continent, in England, since the Elizabethan era, the
responsibility for caring for the poor was recognized as a government duty. Or,
as Heitzenrater says, “By the eighteenth century the whole system had become a
social program of national welfare” (Heitzenrater 2002:19). And yet, the eighteenth
century’s chief advocate for the poor said nothing about this national program.
The Poor Law: Philosophy
Regarding Wesley’s apparent lack of interest in the Poor Law, we
concluded that it would be helpful to provide a brief review of the philosophy of
the Poor Law and a summary of its implementation in Wesley’s day. The Poor Law
of the Elizabethan period was a multi-based effort designed to treat “poverty and
destitution.” It began as special concern for the impotent poor (widows, orphans,
the sick, disabled, unsupported children, etc.). But by Wesley’s day, however, the
number of eligible candidates for Poor Law support had increased beyond the
strictly impotent and came to include workers who were able to work, and who did
often work, but who were unable to live off the fruits of their labor.
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An especially important English concept that probably predated even the
Elizabethan time was the recognition that the community, not just the family, had
a responsibility to support poorer members of society. According to Slack, ‘‘the
question was not whether collective assistance should be provided for these people,
but who should assist them and in what ways” (Slack 1990:6) or, similarly, according
to Hietzenrater, ‘‘the question was never whether to provide help, but rather who
would provide it.” (Heitzenrater 2002:17).
Over time there were many modifications to the original Elizabethan
Poor Law. Slack summarizes the main provisions of more than twenty-seven
acts of parliament between 1531 and the Gilbert Act of 1782 that modified the
implementation of the Poor Law program (Slack 1990:51-56). Two of these
modifications are of particular interest. First, in 1662, the Act of Settlement was
an attempt to reduce a parish’s economic burden by removing from the parish
individuals the parish was not legally required to support. The Settlement concept
was based on the premise that each person had a home parish, usually by birth. The
Poor Law responsibility to support was limited to the person’s “home” parish. If a
person was living outside of his home parish, he was subject to being removed from
the parish, and such removal frequently did happen. Eventually, a modification of
the law provided for a certificate from the home parish acknowledging the home
parish’s Poor Law responsibility.
A second major effort designed to reduce the economic burden on
the parish was the Workhouse Test Act of 1723. This act authorized the creation
of workhouses, and denied relief to any poor person who refused to labor in a
workhouse. This law also allowed two or more parishes to unite in the creation of
a workhouse (Slack 1990:2). The workhouse was a place for the poor to live and to
work without wages, in exchange for meager food and basic shelter. Even as early as
the Elizabethan era, it was the responsibility of the parish to “set the poor to work.”
According to many critics of the 18th century, “The workhouse was the favorite
panacea for all the social ills of the eighteenth century” (Marshall 2007:47). It was
widely acclaimed as “the only sure method by which rates might be reduced” (Ibid:
48).
Slack estimates that by 1732 there were at least 700 workhouses across
the country. By 1782 it is likely that at least a third of the parishes in England
(and probably more) either had established their own workhouses or had entered
into cooperative arrangements with other parishes for collective workhouses (Slack
1990:35). It was difficult for many parishes, especially the smaller ones, to create and
operate workhouses. As a result parishes often contracted out the operation of the
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workhouse, either their own workhouse or the collective workhouse used by more
than one parish.
It is not clear that there was, over the long term, any significant economic
improvement resulting from the creation of the workhouses. What is clear is that
a large majority of the eighteenth century workhouses were threats to the physical,
mental, and moral health of those who lived and worked there. Marshall provides
many descriptions of the devastating conditions that those who had been forced
into living and working in workhouses had to endure (Marshall 1926:125-160:
passim). The experience of infant children in the workhouses was especially bleak.
Porter reports that in the view of one philanthropist, when infants were farmed out
to workhouses the “Parish officers never intended that parish infants should live….
an infant of one to three years might on average survive a month in a London
workhouse. The death rate in the workhouse of St. George’ Middlesex was 100
percent” (1990:131).
As previously mentioned, parishes often contracted out the operation of
workhouses, either their own or the collective workhouse used by more than one
parish. Marshall observes that for the contractor it was not possible “to employ
the Poor with any hope of an adequate return for the time and capital expended...
the only chance was to cut to the absolute minimum the amount spent on their
maintenance [of the workers] and this was the course adopted” (Marshall 2007:137).
By the end of the eighteenth century, it was generally acknowledged that
the workhouse concept was not successful. Porter evaluates it bluntly: “As cheap
and productive cures for poverty, workhouses proved duds” (Porter 1990: 127).
The same conclusion, in more restrained language, is expressed by Marshall, many
“years of continual effort to evolve some scheme for employing the poor produced
no reward” (Marshall 2007:160). Critics like Marshall argue that the stench and
starvation of the workhouse environment and the inhumanity of turning the most
helpless of the country’s poor, especially the children, over to a merciless contractor
was too high a human price to pay, even if, in a few rare cases, it may have reduced
the poor rate.
Since its beginning, and in spite of numerous variations in implementation
and practice, the basic philosophy of the Poor Law did not change: “The question
was not whether collective assistance should be provided...but who should assist
[the impotent] and in what ways” (Slack 1990: 6). It was the responsibility of the
community rather than the family to support the impotent. Over the course of the
eighteenth century, the Poor Law increasingly incorporated openness to providing
poor relief not only to the impotent, but also to those capable of work but who
were unable to earn enough to support their families (Marshall 2007:52-53).
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Moreover, the “working poor” came to see the Poor Law as an entitlement,
something that they had a right to expect, and about which they felt increasingly
empowered to argue with the parish overseers for more generous support. By the
early part of the eighteenth century, the poor were frequently appealing to justices
of the peace in complaining about the amount of poor relief set by overseers.
The appeal process was difficult for the overseers. It often involved excessive time
and travel and, as a result, “in many a rural parish, five to twenty miles of bad
roads might separate [overseer] from the nearest justice, and the business could
not take less than a day...which the overseer could ill afford. The result was that the
clamorous pauper, who threatened to appeal...tended to get more than his fair share
of relief...” (Marshall 2007:89). This systemic flaw, among others, contributed to the
increasing costs of running Poor Law programs.
The Poor Law: Implementation
Marshall began her study of poverty in eighteenth century England by
noting that how a civilized country responds to poverty is of vital importance
(Marshall 2007:1). The English response to poverty was early (1598) and unique
in Europe. It consisted of a local tax (in each parish), creating funds supporting
the poor of that parish. The entire process was under local control regarding both
collection and distribution of the Poor Law fund. Slack is of the opinion that
without local control Parliament would never have implemented the Poor Law
(Slack 1990:13). Thus, local control made the Poor Law possible but local control
was also the source of the Poor Law’s inefficiency and, ultimately its ineffectiveness.
The poor rate (that is the amount that each person with property worth
£30 or more must pay) was set by the local overseers as they assessed what was
needed to meet the basic Poor Law requirements in their parish. The overseers also
determined the way the money collected through the poor rate was to be spent.
“The poor rate is due immediately upon its being published...but if the rate be not
paid voluntarily, it may be levied by the churchwardens and overseers by distress
and sale of the defaulter’s goods, and if no sufficient distress, he may be committed
to the county gaol” (Theboald 1836:149). When the amount collected through the
poor rate was not sufficient to meet the needs of the poor in the parish, a Justice
of the Peace was usually willing to approve an additional assessment necessary to
supply the deficiency.
The law required that the overseers be appointed in each parish for
service for a year without pay. They were legally compelled to serve and were
subject to a fine if they refused. The national law assumed that the wealthier and
land-owning citizens of the parish (thus, the more literate and educated citizens)
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would be appointed as overseers. However, gentlemen and persons of substance
often preferred to pay the fine rather than to serve. As a result, the overseers were
often farmers and small business owners. “It was not uncommon to find overseers
who could only make their mark … their aim was to get through the parish business
with as little trouble to themselves as possible...A careless, lazy administration was
the utmost that could be expected.... The worst that could be anticipated was a
state of intolerable corruption” (Marshall 2007: 10). There was wide “distrust of
the overseers. Complaints about their ‘partiality’, ‘misconduct’ and ‘laxity’ mounted
from the 1660s right up to the Poor Law Amendment Act of 1834” (Slack 1990:37).
Marshall reports that the majority of the parish poor rates were paid by freeholders,
farmers, merchants and tradesman, who in their daily labors experienced fatigue of
body and mind in their work to gain the resources necessary to pay the required
poor rate. These “middle class” citizens were disgusted by the sight of vagrants
begging on every street, while they found it difficult to hire workers for businesses
or farms. Their “sense of irritation...explains much of the hardness by which even
good and philanthropic men regard the poor” (Marshall 2007:33).
In addition to ineffective administration, the Poor Law was also burdened
by outright corruption. There were numerous means by which the parish overseers
could obtain illegal income from their work. One method was by entering into
contracts that resulted in a commission to themselves. Another inappropriate
overseer activity, while not strictly illegal, was that of providing at their “business”
meetings elaborate and expensive feasts. Marshall (2007:64) describes one meeting
of overseers at which the price of the food for the meeting would have provided
food for a dozen paupers for a year.
Marshall, a rather sympathetic interpreter of the Poor Law, gives two
different assessments of the effectiveness of the two categories of Poor Law
programs. In addition to the workhouses, which were, rife with the difficulties
noted above, there was another approach to support for the poor that was described
as “Outdoor relief.” This involved direct payments to the poor through weekly
or monthly stipends to the poor so that they could purchase food. In addition,
the parish often provided help with housing, clothes, shoes, fuel, and medical
treatments. In short, many of the things of normal life were supported including
funeral expenses (grave digging, pall bearers, bell ringing and shrouds). In contrast
to the workhouse projects which required administrative skill often beyond that
possessed by the overseers, Outdoor Relief was probably “the best executed branch
of the poor law...it was the easiest part of the law to keep in working order…To
collect the rate and share out the proceeds among the parish poor presented no
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great difficulties” (Marshall, 2007:87), and this task was usually within the limited
administrative skills of the overseers.
We suspect that many, perhaps most, of the poor that Wesley and the
Methodist helped were eligible for poor relief, but it may also have been the case
that some of the people Wesley served were not eligible for poor relief because they
were not in their home parishes or had not obtained the necessary certificates. The
growth of Methodist membership was largely in the expanding areas of industrial
developments, which included the old areas at “Newcastle, Staffs, Cornwall and
Bristol and the new ones in Lancashire and Yorkshire and the North” (Edwards
1955:201). Many of these new residents of the industrial areas had been forced
by the enclosure process to leave their native rural areas where they could hunt,
fish, tend a garden, or to have a cow on the rapidly disappearing commons. In the
industrial areas they might find employment, but often lacked eligibility for Poor
Law participation.
Wesley Scholars and the Poor Law
According to Jennings, Wesley’s primary writings occupy about seven
thousand pages (Jennings 1990:10). The authors of this paper have read widely
in the works of Wesley, although certainly not everything, and we have concluded
that Wesley says almost nothing about the parliament-mandated, publicly supported
program for relief of the poor. As we reflected on our discovery of the Poor Laws
and the lack of attention to them by Wesley, it seemed to us that the Poor Laws
were almost as surprising to Wesley as they were to us. Yet we knew, of course, that
this could not possibly be true for the well-read Oxford scholar. Nevertheless, the
puzzling disconnect continued.
We extended our search for information of Wesley’s knowledge of the
Poor Laws to a perusal of many biographies, ancient and recent, of Wesley’s life and
work. This search confirmed that the biographers of Wesley had no interest in the
Poor Law topic. When it became clear that Wesley did not comment on the Poor
Laws we moved out to the next circle and asked if in the recent past the community
of Wesley scholars were concerned with the Poor Laws. Again, we reached the same
conclusion as before. We conjectured that since Wesley had not addressed the Poor
Law then, with one major exception, the Poor Law was also of little interest to most
current Wesley scholars.
Marquardt does provide a one-sentence comment that Wesley had no
interest in reforming the Poor Law (Marquardt 1992:132). The major exception to
this general lack of interest in the Poor Laws among Wesley scholars is the valuable
chapter by Heitzenrater “The Poor and The People Called Methodist” in his book
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by the same name (Hietzenrater 2003:15-38). This chapter begins with a discussion
and definition of the meaning of poverty, provides insight into the Poor Law as
implemented in the eighteenth century, and concludes with a summary of the
efforts of the Methodists to serve the poor. We found this chapter very helpful and
commend it as an excellent introduction into the Poor Law, and to the Methodist’s
responses to the eighteenth English poverty problem.
In the end, however, Heitzenrater’s chapter does not provide an
understanding of Wesley’s view of the Poor Law. We still cannot answer such
questions as: How familiar was Wesley with the Poor Law? What was Wesley’s opinion
of the Poor Law? Did he favor or ever suggest alterations and improvements? This
absence is not a criticism of Heitzenrater’s valuable analysis. His purpose, in our
view, was not to discuss Wesley’s opinion of the Poor Law, but to summarize from a
historical perspective the successes and, increasingly during the eighteenth century,
the failures of the Poor Law program to remove or even reduce poverty.
An Analysis of Wesley’s 1773 tract, Thoughts on the Present Scarcity of Provisions2
Some scholars identified this tract as Wesley’s most serious effort to
address economic issues (Marquardt 1992:44). Realizing that the Poor Law was in
many ways an “economic issue” we approached the tract with high anticipation that
it might help us to understand Wesley’s view of and silence regarding the Poor Law.
But we were disappointed.
First, the tract makes no direct mention of the Poor Law or the poor rate,
which was used to raise money to relieve the poor. In the tract Wesley discusses
systemic flaws in the English economic system and he indicates how these flaws
contributed to the extensive level of poverty. He does not, however, mention the
flaws in the Poor Law itself either in the collection of funds or the allocation of the
collected money. In fact, Wesley in this tract does not mention the Poor Law at all.
The tract begins with Wesley’s poignant descriptions of two nearstarvation experiences of which he was aware, that show the effects of poverty.
This is followed with Wesley’s observation that the poor have no food because they
have no work. He details why various foodstuffs: corn, oats, beef, mutton, pork,
poultry, and eggs are in short supply and thus are very expensive. Wesley writes,
“Thousands of people throughout the land are perishing for want of food. This
is owing to various causes; but above all to distilling, taxes and luxury” (Jennings
1990:68).
As a general rule Wesley’s Tory political philosophy discouraged him
from “demanding… fundamental reforms that only the state could have carried
through” (Marquardt 1992: 131). This 1773 tract, however, is an exception to
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Wesley’s generally conservative approach. In this tract, Wesley does recommend
government intervention regarding distilling, taxes, and luxury. Weber writes that,
To counteract these economic trends and restore
unemployment and reduce food prices, Wesley suggests a
number of measures- most of which involve interventionary
government policy. He proposes prohibition of the making
of distilled liquors, the setting of hefty taxes on luxury horses
(especially horses for export) and carriages, the elimination
of other taxes that drive up prices on necessities, curbing
luxury by law and example, reducing the national debt (by
simply erasing half of it!) and the canceling of useless and
unwarranted pensions (Weber 2001: 295).
Economists usually see Wesley’s conclusions and corrections in this tract as naïve,
sketchy, and unrealizable (Kingdon 1957:345).
For the purposes of this paper can this 1773 tract be seen as an argument
by Wesley for or against the Poor Law? In our opinion the answer is, “no.” As we
read it, the tract is not about the Poor Law. Rather, it involves suggestions regarding
government programs, regulations, and tax policy especially regarding luxury goods.
It does not address the issue of resource allocation, which is the burden of the Poor
Law.
It might be asserted that this tract is an indirect argument in support
of the Poor Law. Heitzenrater, in the appendix to The Poor and the People Called
Methodists notes that the tract provides Wesley’s responses to the arguments of two
opponents of the Poor Law3. These include John M’Farlan, Inquires Concerning the
Poor (Heitzenrater 2002: 212) and Joseph Townsend, Dissertation on the Poor Laws by a
Well-wisher to Mankind, (Heitzenrater 2002:213). Heitzenrater says that Wesley’s tract
“in part, counteracts the views of M’Farlan and Townsend” (Ibid: 219).
If one embraces the old proverb ”that the enemy of my enemy is my
friend” then, perhaps Wesley’s tract should be viewed as an indirect support of the
Poor Law, even though the Poor Law itself is never mentioned in the tract. In this
tract, M’Farlan and Townsend can be viewed as “enemies” of the Poor Law. Wesley,
in challenging the arguments of these Poor Law enemies, has made himself, at least
indirectly, a “friend” of the Poor Law. The authors of this paper, however, are of
the opinion that if Wesley, with his deliberate and direct approach, had intended
to support the Poor Law that that support would have been clear. Thus, in our
opinion, this tract should not be viewed as an argument for or against the Poor Law.
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Comparison of Wesley’s “Social Work” in the Eighteenth Century With the
Work of a Twenty-first Century Social Worker
The original stimulus for this paper was the similarity of John Wesley’s
work with the poor in the eighteenth century compared with the work of twenty first
century social workers with their clients. While there is certainly general similarity
of the two ministries there is one significant difference: Modern social workers in
the United States encourage and often assists their clients to seek support from
government provided funds. We were unable to find any evidence that Wesley
encouraged the poor that he served to seek support from Poor Law funds. The
eighteenth century quasi-social worker, Wesley, was always eager to help the poor.
The fact that Wesley says very little about the poor obtaining parish relief provides
a remarkable contrast with the experience of many twenty-first century social
workers who are often deeply involved with their client’s eligibility struggles.
Perhaps this absence of interest or action on the part of Wesley regarding
the Poor Law is not entirely surprising since Parliament’s law was dispersed across
approximately nine thousand different parishes in England. Each local parish had
its own individualized plan for implementing the Poor Law. In every parish there
were local Poor Law rules plus a set of community circumstances and attitudes
that shaped and limited local application of the Poor Law. In eighteenth century
England, there were very few national policies or guidelines with regard to the Poor
Law. Each parish was a world unto itself.
(1) Recommendations for improvement in the implementation of the Poor Law
across the nation could not easily have been made. While this reality may help to
explain the lack of recommendations or suggestion for improvement of the Poor
Law program, it does not, in our opinion, explain the absence of Wesley’s interest
in or his lack of comments regarding the Poor Law itself.
(2) Modern social workers speak not just to their clients. They have a responsibility
to a broader audience. This witness includes speaking to politicians who fund relief
programs, to administrators who manage programs, and to society-at-large which
benefits from the presence of such programs. In short, a major role and expectation
of the modern social workers in the United States is to advocate for “individuals,
families and communities.” (National Association of Social Workers Mission
Statement, 2004) and to work to improve the operation of current social service
programs, which often means seeking to influence government policy. Wesley was
certainly interested in helping the poor, but as Marquardt observes “His unique
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efforts towards the plight of the poor did not have the reform of the poor laws
as their aim” (Marquardt 1992:131-132). In other words, Wesley’s advocacy was
not usually directed to the realms of government, but was what might be called
“moral” advocacy. He encouraged a charitable and loving orientation on the part
of individuals and private organizations as he sought to increase their sensitivity
to the poor and their action relative to the poor. When it came to the issue of
slavery, however, Wesley had no reservations about calling for government action
to correct what he considered a great evil. (See his Thoughts Upon Slavery (Wesley
1773)). Regarding the Poor Law program, however, Wesley was not moved to issue
a call for similar governmental action.
Concern for the poor in both eighteenth century England and the United
States in the twenty-first century gave rise to public, tax-supported programs to
assist the poor, yet there are vast differences in the social and political climates of
these two situations. These wide differences in societal and cultural realities limit the
appropriateness of efforts at comparison.
Possible Answers Regarding the Question of Wesley’s Silence on the Poor
Laws
At the end of this study we propose the following considerations as
possible clues to Wesley’s silence:
1. The Poor Law with its mandatory poor rate taxation and its cold and distant delivery of relief
to the poor did not resonate with Wesley’s “get to know the poor style.” In short, Wesley wanted the
rich and the poor to get to know each other, especially he wanted the rich to get to know the poor,
and the Poor Law approach did not support this goal.
The Poor Law certainly generated large sums of money for the poor. In
Wesley’s view, however, the Poor Law did not increase Christian love and charity.
The well-organized Wesley, a man of detail and good practice, probably believed
that improving the Poor Law’s administration would likely have contributed to his
secondary goal of improving the life of the poor. Yet improvement of this secondary
goal would not address Wesley’s concern about the primary or fundamental goal of
spiritual development of the poor, nor enhance an appreciation on the part of the
rich, regarding the circumstances of the poor.
Wesley constantly encouraged the Methodists to give generously to the
poor. The style in which most “gifts” were given to the poor through the Poor
Law usually fell far short of the ministry that Wesley envisioned. In his sermon
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“On Visiting the Sick,” Wesley describes the kind of ministry he preferred. Wesley
wrote,
One great reason why the rich in general have so little
sympathy for the poor is because they so seldom visit them...
Many of them do not know because they do not care to know:
They keep out of the way of knowing it-and then plead their
voluntary ignorance...”lndeed, Sir” (said a person of large
substance), “I am a very compassionate man. But to tell you
the truth, I do not know anybody in the world that is in want.”
How did this come to pass? Why, he took good care to keep
out of their way. And if he fell upon any of them unawares, he
passed over on the other side (Collins 2013:349).
Wesley wrote “How much better is it, when it can be done, to carry relief to the
poor rather than send it! And that both for our own sakes and theirs. For theirs, as
it is so much more comfortable to them and as we may then assist them in spirituals
as well as temporals; and for our own as it is far more apt to soften our hearts and
makes us naturally care for each other’’ (Rack 1989: 363).
MacArthur points out that for Wesley the essential thing in philanthropic
activities “was the spirit or attitude with which he approached those whom he
would help…. Important as was the relief he gave, in itself, still more precious
was the quality of his giving.” (MacArthur 1936:114). Wesley says, “if you cannot
relieve, do not grieve the poor; give them soft words, if nothing else; abstain from
either sour looks, or harsh words. Let them be glad to come, even though, they
should go empty away. Put yourself in the place of every poor man; and deal with
him as you would God should deal with you” (MacArthur 1936:114).
It appears to us that Wesley believed that the motivation for charitable
gifts could take one of three paths. Gift to the poor and needy can be given: (1)
Out of Christian love (2) Out of Christian duty (3) By paying a mandatory tax that
will be used to support the poor. This mandatory tax of the Poor Law is two steps
removed from Wesley’s ideal of Christian love. Even when gifts are given out of
Christian duty from Wesley’s view they miss a fundamental point. This is especially
true for the remote, mandatory, Poor Law approach that only feeds the body of the
poor; it does not feed the soul of either the rich or the poor. Sending gifts to the
poor, rather than carrying them, will cause relief to appear as done from duty rather
than from a warm heart or as a generous act.
Thus, in Wesley’s view of the gospel, the Poor Law’s way of supporting
the needy failed on both sides of the equation: Wesley wanted the charitable
contribution process to result in an interaction between the gift giver and the
poor person. In Wesley’s ideal, the collection of the money for the poor and its
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distribution as a gift should spring out of the generosity that arises from Christian
love rather than what was required by law. Rack reminds us that Wesley’s point
in visiting the poor “is to create a tender relationship” (Rack 1989:363) between
the rich and the poor. No one in Wesley’s century (or we suspect in the twenty
first century!) made the claim that gifts coming from the mandatory tax of the
Poor Law, or allocations to the poor from any of the twenty-first century’s many
different taxes, resulted in a particularly tender relationship between the rich and
poor. In fact, distant, mandatory, tax “contributions” to the poor may be counterproductive, creating hostility rather than Rack’s “tenderness.”
2. Wesley, although an active and effective social worker, was first and foremost an evangelist.
His primary interests were spiritual. The Poor Law, which by its nature focused on, the economic
needs of the poor, while very important, could never be for Wesley the ultimate goal of ministry.
It should not be surprising that the Poor Law program, which was
fundamentally, an economic program including a “spirit-less” approach to
supporting the poor, did not gain Wesley’s enthusiastic endorsement. Collins points
out that during a discussion at an early Methodist conference (in the 1740s) Wesley
asked, “What is the office of a Christian minister? To which he and others replied
‘To watch over souls, as he that must give an account.’...shortly thereafter Wesley
exclaimed... ‘You have nothing3 to do but to save souls...spend and be spent in this
work’” (Collins 1995:82). Likewise, years later in 1772, Wesley sounds the same
theme in a letter to his brother, Charles, that among other things, his business was
“to save souls.”
Without doubt, financial resources were required to fulfill Wesley’s desire,
and more importantly, Christ’s command, to feed the hungry and clothe the naked.
Financially focused ministries are concerned with the “economic needs” of the
poor. As Collins (1995) makes clear, Wesley never considered that meeting the
economic needs of the poor changed, in any way, the spiritual needs of the poor. In
Wesley’s view, meeting the economic needs of the poor were necessary but they were
never the sufficient conditions of Christian ministry.
3. The Poor Law was poorly implemented, carelessly administered, and, very inefficient, and by
the eighteenth century it was not well respected across English society. A poorly run program would
never appeal to a “methodical” person like John Wesley.
It is not surprising that Wesley, who insisted on things being done
properly would have been embarrassed in trying to work with or through such
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a poorly administered and widely criticized program. “In 1735 a Committee of
the House of Commons passed a series of resolutions to the effect that the laws
regulating the Poor were defective, that they were difficult to execute and of little
use. But, in spite of this condemnation, nothing was done...Thus, a feeling grew up
on the part of some that the Poor Laws were actually responsible for creating much
of the poverty which they were supposed to relieve” (Marshall 2007:36).
A major part of the problem with the Poor Law was that the overseers
were ill prepared to manage such a program. They lacked training and stayed in
office for only a year. Just as they began “to learn the ropes” they were “out the
door.” Parliament did not help by refusing to strengthen the oversight of the
program. In fact, over the eighteenth century oversight actually grew more relaxed.
For example,
it was decided that if the overseer was prepared to swear to
his accounts, it was not necessary for him to produce details...
In the same way, the provision that the rates made by the
overseers should be signed by the justices before they could be
collected, was rendered nugatory by a legal decision declaring
that though signature was indeed necessary before the rate
could become legal, yet the justices had no power either to
refuse to sign or to alter the assessment, however unjust it
might seem to them....Hence there was very little effective
control over the way in which the parishes assessed, levied,
and spent their poor rates….The average overseer was either a
farmer in rural parishes or a shop-keeper in urban ones; he was
engaged in earning his own living, and was generally unwilling
to waste more time and thought over his troublesome duties
than was absolutely necessary. It was to his interest to keep
the machine running until his year was over…he was usually
quite unqualified for his task.... One cannot write down all
overseers...as embezzlers; the most to be said is that their
circumstances did afford opportunities for fraud, of which,
in many cases, they availed themselves…. Moreover, economy
was not forced on them; the income within which they must
keep was limited only by public opinion and the ability of rate
payers to pay. (Marshall, 2007:57-58).
It is not difficult to imagine how a man of Wesley’s personality and precision
would find the entire Poor Law administrative process distressing, with its obvious
inefficiency and clear and common incidents of graft and corruption. These
realities probably encouraged Wesley to stay as far away from the Poor Law process
as possible.
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4. In the early days of the Methodist revival Wesley and his followers were subject to significant
persecution. Wesley wanted to avoid returning to those early days. He feared that suggesting
changes to important programs, like the Poor Law, would be misinterpreted and put the Methodist
movement again at risk of persecution.
Having begun in 1738, by 1745 the Methodist revival was up and running.
There were large crowds responding to the growing number of Methodist preachers,
their services witnessed emotional displays, the movement was experiencing rapid
growth, and an emerging Methodist structure was appearing. On the other hand,
riots, opposition, and criticism from the religious and political establishments had
begun to appear. Methodism had become a visible, influential, and controversial
movement. Wesley, as the Methodist leader, no longer had the luxury of being a
nonpolitical religious figure, nor could he continue the life that he had known as
a quiet Anglican priest and an Oxford tutor. His increasing personal prominence
drew him, often against his will, into new controversies (Weber 2001:72-83). The
Methodists people were accused of being Dissenters, and, Wesley himself, was
accused of being a Jacobite4 and thus a threat to the crown.
The Jacobite charge was exacerbated by the 1745 invasion of England by
Prince Charles Edward Stuart, a Roman Catholic, the grandson of James II, who
had been deposed by parliament in 1688. This grandson claimed to be the legitimate
heir to the throne and with the invasion of England in 1745 he hoped to establish
his claim to the throne.
Although the invasion was totally unrelated, it happened in 1745, in
the midst of the Methodist revival. There were significant numbers of people in
England (the Jacobites) who supported the Pretender’s claim to the English throne.
Nevertheless, his invasion was unsuccessful. The grandson’s army was defeated in
1746, which put an end to any serious Jacobite threat to the realm. This defeat,
however, did not eliminate charges regarding Jacobitism against Wesley and the
Methodist followers of Wesley. “The linking of John Wesley and Methodism with
the Jacobite question did not end with the defeat of the ‘45 rebellion. This linkage
continued to dog Wesley for the rest of his life” (Weber, 2001, 82). In the period
just after the rebellion, the “riots against Methodists continued, and the press gangs
persisted in efforts to force the Methodist preachers- including Wesley himself- into
military service” (Weber 2001:78).
John Wesley certainly was not a Jacobite, a supporter of a Stuart’s claim
to the throne in 1745, although there is a debate among scholars as to whether
Wesley in his younger years had been a Jacobite.5 Weber makes the stronger case
on this issue when he claims that Wesley never was a Jacobite at least in his post-
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Oxford days (Weber 2001:78-85). Although not a Jacobite, Wesley was concerned,
not so much for himself personally as for the Methodist movement, that even a
false charge of Jacobitism would be a major problem for the revival.
With regard to the Poor Law, Wesley’s was concerned that “demanding
comprehensive and fundamental reforms that only the state could have carried
through” (Marquardt, 1992 131) would appear to associate the Methodist movement
as Dissenters. If the Methodist, like Dissenters, were “causing or promoting” unrest
it might have reignited the persecution that the Methodist movement had earlier
experienced. “Some of the suspicion of and antipathy toward the Methodists
reflected a genuine fear of the social chaos and conflict rooted in the memory of
the revolutionary disorders of the 1640s” (Weber 2001:79).
Challenging the operation of the Poor Law on the basis of its structure,
operation, appropriateness, or morality would have smacked of fundamental
opposition to the law of the King or his ministers in Parliament. Wesley had
no interest in doing anything that might reignite the simmering claim that the
Methodists, like the Dissenters, were threats to the realm and to Parliament’s
laws. While Wesley was moved to challenge the morality of slavery and call for its
elimination with a lengthy and powerful tract, Upon Slavery (Wesley, 1773), he did not
feel free to challenge the Poor Law whose purpose he likely would have supported,
but whose careless administration he likely would have despised.

End Notes
1
There are a few places, for example, in the following Wearmouth
quote from the Journal, that refer to the Poor Law. “After preaching at Hannam
on Monday, January 21, 1740, “[Wesley] made a collection...’for the poor without
Lawford’s gate.’ These people, he says, ‘having no work (because of the severe frost)
and no assistance from the parish wherein they live, were reduced to the last extremity’’
(Wearmouth 1945:203. Italics added). This observation, which mentions the poor
relief from the parish, does not provide an evaluation by Wesley of the Poor Law.
No reason is given why the poor were not receiving support. We learn nothing of
Wesley’s assessment of the Poor Law from this and similar statements.
2
In exhibit 12 of the appendix to his book The Poor and the People Called
Methodist 1729-1999, Heitzenrater discusses Wesley’s tract The Present Scarcity
of Provisions published in 1773. He says that the tract “counteracts the views of
Townsend and M’Farlan.” Their views are summarized in exhibit 1 of the appendix
(M’Farlan) and exhibit 4 (Townsend). However, there appear to be errors in the
publication dates. M’Farlan’s Inquiries Concerning the Poor is reported as published
in 1782 and Townsend’s Dissertation on the Poor Laws as published in 1786. Both
of these dates are after the publication date assigned to Wesley’s 1773 publication.
It is possible that Wesley knew the ideas of M’Farlan and Townsend prior to the
publication of his tract or, perhaps, Wesley’s tract was published at a later date.
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The M’Farlan and Townsend tracts were summarized by Heitzenrater but were not
otherwise available to us.
3
The authors of this paper take exception to Wesley’s careless use of the
word “nothing.” As the earlier part of this paper notes, Wesley spends much time,
energy, and resources in responding to the temporal needs of the poor, often before
there is any “preaching.” In fact, “Throughout his ministry [Wesley] admonished his
people that they should not limit their works of mercy to only those who respond
(or are likely to do so), but rather they should offer this ministry as Christ did- to all
who are in need and simply because of their need” (Maddox 2002:69).
4
A Jacobite is a partisan who supported James II after he was deposed as
the king of England and overthrown in 1688. Jacobitism is the movement supporting
one of James II’s descendants such as Charles Stuart, his grandson, who launched
an unsuccessful invasion of England in 1745. Jacobites were usually Catholic and
Wesley, with his practice of frequent communion and ascetic discipline, was often
suspected of being a Catholic (Weber 2001:79; Heitzenrater, 1984b:90-103) and
thus a political threat.
5
Semmel argues that the early Wesley was a Jacobite who “converted”
during the 1745 revolution (Semmel 1973:57-61). We agree with Weber’s opposition
to Semmel’s conclusion. Whatever he was in his Oxford years, Wesley prior to
1733, become convinced that the Hanoverian on the throne was the legitimate king
(Weber 2001:58-60).
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Abstract
This paper examines the historical development of the theology of
the Holy Spirit within early church history, as well as how our current theological
viewpoints have developed. This includes examining how the Holy Spirit is both
God to us and also how the Third Person of the Trinity is also to be God for
others through our work in missions. The centrality of the Holy Spirit for our lives,
ministry, and the mission of the church is a key reason to continue to proclaim and
teach this important truth of the Christian faith.
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I. The Holy Spirit is God to Us
We love God, the Holy Spirit! Centuries of confession about the person
of the Holy Spirit have made us forget something of the boldness and radicalism
of this statement. The ease with which this falls from our lips hides the centuries
of struggle it took for the church councils to affirm and put into words what
Christians who gathered to worship the Triune God were already proclaimingbelief in God the Holy Spirit.1 This was not because council members did not
believe; they believed in the Holy Spirit whom they also adored. Nevertheless,
words and concepts fell short of “capturing” the Person, role, and work of the
Holy Spirit. This “wild child” of the Trinity- the Spirit who will not be “had” or
“possessed” by any- eluded all grasp and all attempts at taming her2 enough to fit
into a conceptual framework and definition.3 It is no wonder that Basil of Caesarea,
himself trying to explain the person and work of the third Person of the Trinity,
refers to her as “unapproachable” and “unmeasured by times or ages.”4 She eludes
our understanding even today.
Despite this, he also refers to the Holy Spirit as “apprehendable.”
However, it is not because we can “contain” or even adequately define she who is
“unmeasured.” We can “apprehend” the Spirit because the Spirit “apprehends” us.
That is, it is she who encounters us. Compelled by the Tri-une love for its creation,
the Spirit invites us to experience God as one who comes to us and fills us to such
a degree that we are led boldly- if even radically- to confess “we love God, the Holy
Spirit”.
Members of the early church councils that met to discuss and define
the place and work of the third Person of the Trinity felt they had “apprehended”
the Holy Spirit.5 They, as we today, encountered this life-giving breath, wind, and
creative power in the pages of our scriptures brooding over the waters of the
darkness ready, with the Father and the Son, to unleash her creative energy and
transform the dark void into that which was “good,” even “very good.” There,
they encountered the Creator God breathing life, through the Spirit, into his new
creation and, there too, they met the Spirit guiding a liberated people as a cloud by
day and fire by night to the promised land. The Spirit, sent by God to accomplish
the divine will, was present through prophets and prophetesses, the patriarchs, the
judges, kings, and the many women and men of all ages and ethnicities called upon
to fulfill God’s mission.6 And, many at the councils who met each other for the
first time had “apprehended” this ruach elohim, the flaming divine pneuma in their
own lives while facing their tormentors, ready to be martyred, if necessary, for their
Lord. They, as we, were witnesses to the many who, professing Christ, experienced
this “unmeasured” transforming, life-breathing power through the grace-filled work
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and Person of the Holy Spirit. And so, confident of what they encountered in the
scriptures, what they received from the apostles and the church and, assured of
the witness of the Spirit in their own lives, they confessed what they themselves
also beheld- the Lordship of the Holy Spirit with the Father and the Son. “The
Father,” affirms Gregory of Nazianzus, “was the True Light which lighteneth every
man [sic.] coming into the world. The Son was the True Light which lighteneth
every man coming into the world. The Other Comforter was the True Light which
lighteneth every man coming into the world. Was and Was and Was, but Was One
Thing.”7
The Holy Spirit whom we love and worship is God, the “Other
Comforter” who is with the “I Am that I Am” so that she too “Was” with God “in
the beginning” when God created the heavens and the earth and “in the beginning”
when the Word was with God.8 With the early church, we confess belief in the
Spirit who was and is Lord; the Spirit is God to us.
II. God the Holy Spirit is God for us and for others:
But, the Holy Spirit is God to us because, first and foremost, the Spirit
is God for us.9 The Holy Spirit is God for us when, despite our sins, the unfailing
love of the Triune God makes provision for us through the Son. God’s heavenly
Manna, God’s Bread of Life who is Jesus the Christ, comes to us as the incarnate
Lord, our brother and friend, who, through the power of the Spirit, gives himself
fully so that we may have the abundant life intended for God’s creation since “the
beginning.” It is through the missionary Christ and in the missionary Spirit that
we are reconciled to the missionary God who pours his love within our hearts.10 In
this divine missional movement, the Spirit reveals God to us as “holy love sending
and seeking” those who will receive the “unifying Spirit” and embody the “God of
missions” in their life and service.11
United to God through the unifying and Holy Spirit, we are thus
sanctified, that is, set-apart-to-become-a-part of the mission to which God calls
us and for which God enables us through the gifts (charisms) of the Spirit.12 This
mission is at least two-fold 1) to “go and make disciples of all nations” and, 2) to
“love one another; even as I have loved you” (Matthew 28:19-20; John 13:34). Both
of these find their center in the One that desires and empowers us to love God with
all of our being and love our neighbor as ourselves (Luke 10:27; Matthew 22:37-38).
A. “Go and make disciples”
The call to “go and make disciples” has been interpreted variously
throughout history. A survey of the history of missions shows that a robust

Maldonado Pérez: God, the Holy Spirit 81

understanding (theology) of the meaning and implications of Jesus’ ministry for
our own work and witness, and the socio-political and/or cultural location of the
church, impact, for good or ill, the manner in which this commission is carried out.
Where and when the church(es) has been in power, discipleship has, intentionally or
not, often taken some form of imperial or cultural coercion (not the least of which
has been supported by an equally imperialistic theology).13 The difference, for
instance, between the discipleship of a persecuted church and the forced coercions
carried out by an imperially or government-favored one is stark. Where discipleship
is faithful it has sought to imitate the life and ministry of Jesus even unto death.14
All imitatio Christi is also an imitatio Trinitatis. Ministry that takes hold of
an imitatio trinitatis includes what we might glean from a study of the tri-personal
community (the trinity en se or ad intra)15 to what we can learn from the concrete
expressions (and thus qualities) of each of the Persons of the Trinity in history
(that is, the economic Trinity, the Trinity ad extra).16 The story of God’s response
to the murder of Abel by his brother Cain is a case in point. Looked at from the
vantage point of the great commission, it teaches us that “making” disciples is at
its very core a return to an acute understanding of what it means to serve the God
that deems us our brother and sister’s keeper.17 And, from the vantage point of the
cross, we especially grasp the gravity and depth of what God means when he says
the “voice of your brother’s blood is crying to me from the ground.”18 An imitatio
Trinitatis sees the work of each of the Persons in the Trinity as teaching tools that
challenge, shape, and inform our discipleship.
Faithful discipleship then, also calls for an imitatio Spiritus Sancti. A
theology of discipleship cannot do without a strong pneumatology. By “strong”
I do not only mean that it should be extensive or even scholarly, as important as
these are for understanding our faith. Emphasis is rather on commitment, selfrendering; it is on a lived pneumatology. Without this, discipleship runs the risk
of misrepresenting, or worse, victimizing the other. A discipleship anchored in
a strong pneumatology seeks to be open to hearing, learning, and even imitating,
by embodying, the teaching and giving qualities of the Person of the Spirit sent to
be our paracletos, our teacher and mentor.19 Such qualities include breathing life;
witnessing to the truth (because she is the Spirit of truth); giving access to the
Father; renewing minds and hearts; inspiring hope, life, and ministry; challenging
systemic evil; convicting sin; creating a new thing; gifting us for ministry and,
despite our failures, being our strength and succor in time of need.20 A Spirit-filled
and Spirit-led discipleship then, will seek to live out such qualities in all realms of
our existence. And, we do this through a student-teacher submission to an infinitely
grace-filled, loving and wise God.
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The Holy Spirit then, is more than God’s Self-Gift for our renewal and
restoration. The mentoring Spirit reminds and enables us to follow in the footsteps
of the One Tri-personal God that always teaches by example.21 Faithful discipleship
must be anchored, empowered, moved by the Person of the Holy Spirit without
which our ministry is hollow and lifeless. It must be an imitatio Trinitatis.
B. “…of all nations”
Through Christ, God calls us and the Spirit prepares us, to make disciples
of “all nations.” There is nothing private or “measured” about the Gospel and its
reach. Our relationship with God is meant to be personal- not private. The personal
God relates to me so that I can, in turn, relate to others, personally. Through the
Spirit of the risen Christ in us the Gospel becomes incarnate, palpable, real. The
nature of the call to make disciples is thus as inclusive as it is imperative. All of us
are called to be about the great commission in whatever shape that may take for us.
And, we are to do so as representatives of the missionary God whose missionary
Spirit shows no partiality.22 Hence, a gospel tainted by the evil of racism, classism, or
exclusivism on any grounds, to name a few examples, is a foreign gospel promoted
by foreign, unholy gods, and we are to have no part in it except to denounce it as
the work of an antichrist. The gift of God in Christ, himself the Good News, will
not be hoarded, tamed or circumscribed by our will, to our people, our church, or
our nation.23 Always it will irrupt from the most unexpected places speaking truth to
power and calling the low and the mighty that grieve the Spirit because they grieve
their neighbor- the widow, the poor and the oppressed- to repent and be renewed
through the power of the Holy Spirit.
Finally, we are sent by God to “go and make disciples of all nations.” Sent
by God to inspire (2 Peter 1: 20, 21; Mark 12:35; 1 Cor. 12:12, 13), vivify (Titus 3:5;
John 3:5; 7:38), instruct (Nehemiah 9:20; Acts 1:2), amaze (Psalm 139:1-6; Acts
2:12), transform (Genesis 1:2, 3 et al; Acts 2:41; 4:32-35), work miracles (Psalm
86:10; John 14:12), bring justice to the nations (Deuteronomy 32:4; Isaiah 52:7-10;
Matthew 12:18), the missionary Spirit is always a Spirit on the go.24 But, she is also
the ever present, abiding Spirit of God. God expresses this dynamic constancy
through the love that is poured in us through the Spirit that gives witness to our
Spirit that our God indeed can be trusted. The Spirit abides in us as we dare to
move out of our comfort zones to “go” and be the church, the presence of hope
amidst the storms that often threaten to kill and maim our resolve.25 It is this ever
moving-yet-ever-present Spirit that allows us to “be still,” even as we would despair,
“and know that I am God.”26
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III. “Love one another as I have loved you”
Our call is also to unity. Jesus prayed that all who believe in him might
be one just as the Father is in Jesus and Jesus is in the Father so that “the world
may believe that you have sent me.”27 Already the work of God in Christ makes
us one body through the unifying Spirit from which we were all given to drink.
Nevertheless, the Spirit of God in us is also the present fulfillment of what is to
come to pass fully in the eschatological future. Even so, we are called to live out
this eschatological present-future reality in the here and now as a concrete witness
to a skeptical world that continually challenges us to show them our claim to being
“one in the Spirit.” We must take up the challenge with the gusto that only the Holy
Spirit can inspire.
IV. “Come Holy Spirit”
“Jews or Greeks, slaves or free,” we cannot accomplish any of this
without the unifying, empowering, and commissioning agency of the Holy Spirit.28
Only the missionary Spirit of God imbues us with divine pathos for the lost, the
hurting, the downtrodden, and the dispossessed. It is this passion as ruach that
moves us toward the other, the stranger; the one God loves. And, it is in moving
toward the other when we experience most fully the love of God. To be filled
with the Spirit then, is to be moved.29 The Holy Spirit moves us from seeking
meaning to “meaning-making” when, enraptured by God’s compassion for us, we
ask not just “What does this all mean?” but, especially “What shall we do?”30 God’s
mission is always concrete. The Spirit always goes native. 31 The Reign of God
that is “among ” (Luke 17:20, 21) us and yet also at hand (e.g. Mark 1:15) is both
a witness to God’s love and a challenge to believers. Through the Spirit, we seek
to live out of that new-because-different order32 that manifests itself everyday all
over the world through every labor of love that is laid at the feet of the cross to the
glory of God. Nothing and no one is insignificant where the Spirit is concerned.
Everyday we are called to experience and be those crevices of power that call for the
liberation of souls from the bondage of sin that perpetuates suffering against God,
humanity and God’s good creation. Indeed, to have the dynamic and energizing
Spirit in us is to be challenged and even convicted of the sloth that often permeates
our lives, our churches, and our mission. Ought we claim to love God the Holy
Spirit if we do not live out that love in the here and now through our call to service,
discipleship, and unity? Should we claim to love the Spirit if we do not care to see
how we grieve her? While we are not perfect—only God is perfect—we are called
to reflect a perfected love for God, for ourselves, others, and for creation through
the perfecting Spirit of God in us.
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We must leave this essay after the manner of God’s “to be continued.”
The Holy Spirit, God’s “to be continued,” carries on the divine, dynamic, redemption
story in history. As active and grateful participants in the story’s unfolding, we
rejoice with all the saints, past and present that, with one voice, exclaim(ed)“we love
God, the Holy Spirit!” even as we also exclaim, “Come Holy Spirit!”

End Notes
The Nicene Creed (325) focused on asserting the eternal divinity
(consubstantiality) of the Son (especially against the Arians) includes only a brief
affirmation of belief in the Holy Spirit. It begins with “We believe” and ends with
“And the Holy Spirit.” The Nicene-Constantinopolitan Creed (381), seeking to
combat the teaching of the Macedonians or Pneumatomachians (that denied the
divinity of the Spirit), goes further in its affirmation. It includes the following: “We
believe….And in the Holy Ghost, the Lord and Giver of life, who proceedeth from
the Father, who with the Father and the Son Together is worshiped and glorified,
who spake by the prophets.” See Christian Classics Ethereal Library, “The Nicene
Creed,” at http://www.ccel.org/ccel/schaff/creeds1.iv.iii.html; accessed June
25, 2012.
1

Pneuma is neuter in the Greek and spiritus in Latin is masculine. I am
aware that the feminine form of the noun does not imply gender. According to
our scriptures God has no gender. God is Spirit (John 4:24; 2 Cor. 3:17; Phil 3:3)
and not a man (Num. 23:19). My use of the feminine article to refer to the Spirit is
not apologetical. It is simply my preference here, one based on Biblical precedence.
Scripture uses gendered articles, metaphors and analogies to refer to the Persons of
the Trinity (Isa. 42:14; 46:3-4; 49:14-15; 66:12-13; Num. 11:2; Luke 13:18-21; Matt.
6:9; 23:37, et al.). The Hebrew tradition, more so than the Christian tradition, seems
significantly more at ease using both male and female language for God. For an
extensive definition of ruach, see Congar, I Believe in the Holy Spirit, 3.
2

3
I refer to the Holy Spirit as the “wild child” of the Trinity as a way of
affirming the Spirit’s “incapturability”- that is, our own fundamental difficulty at
describing and defining the Spirit whose work never ceases to surprise and amaze us.
I first refer to and develop the term “wild child” for the Holy Spirit in my section of
a chapter on the Holy Spirit that I co-wrote with Loida Martell-Otero and Elizabeth
Conde-Frazier in, Latina Evangélicas: A Theological Survey from the Margins, published
by Cascade Books, 2013.
4
The Athanasian Creed also attributes the quality of being
“unmeasurable” to each of the Persons of the Trinity. However, I believe Basil’s
reference here, focused as it is on defining the nature and Person of the Holy Spirit
and the difficulties that this poses, was referring to our own inability to measure the
unmeasurable.
5
I am referring especially to the council of Constantinople (381) where
they delineate the Spirit’s consubstantiality, co-equality and co-eternality with the
Father and the Son against the Pneumatomachi.
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Numbers 23:7, 8 provides a powerful example of God fulfilling God’s
mission even through those who had other intentions.
6

7
Gregory of Nazianzen, “The Fifth Theological Oration: On the Holy
Spirit,” 1: 582, in NPNF 2-07, ed. Philip Schaff (Grand Rapids, Michigan: Christian
Classics Ethereal Library, 1994), accessed from http://www.ccel.org/ccel/schaff/
npnf207.html on August 11, 2011. In the words of the Athanasian Creed, “the
Father is Lord, the Son is Lord, the Holy Ghost is Lord. And, yet [there are]
not three lords; but one Lord” accessed from http://www.ccel.org/ccel/schaff/
creeds2.iv.i.iv.html on June 24, 2012. See also Augustine’s “Wherefore, if Holy
Scripture proclaims that God is love, and that love is of God, and works this in us
that we abide in God and He in us, and that hereby we know this, because He has
given us of His Spirit, then the Spirit Himself is God, who is love. In On the Trinity
XV, 19.37 accessed from http://www.ccel.org/ccel/schaff/npnf103.txt: June 24,
2012.
8

Genesis 1:1, 2 and John 1:1.

I am constrained by space to limit how the Holy Spirit is God for us
so that I can focus on how the Spirit is God for others. Christians believe that all
of salvation history, from Genesis to Revelation, is God for us, indeed, for all of
creation.
9

10
The Cape Town Commitment refers to the “missionary Spirit sent by
the missionary Father and the missionary Son” see http://www.lausanne.org/
en/documents/ctcommitment.html#p1-5. Romans 5:5 refers to the giving of
the Spirit to believers and to the pouring of God’s love in us through the same Spirit
who is love. See also; Luke 11:13; Acts 2:4, 38, 39; 10:44-46; 1 Thessalonians 4:8, 1
Corinthians, 6:19, et al.
11

See Orlando Costas, Liberating News, 73.

Romans 12:4-10; 1 Corinthians 12:8-11; 1 Peter 4:10; Ephesians 4:1113; John 14:12 et al. Note: we are also called to be Holy (Leviticus 19:2; 20:26; 1
Peter 1:13-16). Thus it is both a work of God and a call.
12

13

develop.

Much has been written in this area for which I do not have the space to

14
Luke 6:40; Matthew 10:24. It is in this imitatio Christi that we too, with
Christ, reveal the Father (John 14:8,9,12, 13).
15

This is also referred to as the “social Trinity.”

Any tritheistic tendency is measured with the knowledge that the Trinity
is three Persons who are One. Focus on an imitation of the Persons is merely to
affirm and assert the significance of the revelation of the Godhead that is manifest
to us as three.
16

17
God exemplifies this for us through the Son. But, already vestiges of
a call to learn and imitate God’s love for God’s children is seen since the creation
story. See also I John 4:20-21.
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Genesis 4:10. Truly, the blood of the tortured, murdered and
dehumanized by those who claimed to come to them in the name of the Christ still
cries out to God from the ground. It cries out also from those who are ignored in
the name of a private and thus all too comfortable faith.
18

19
The Spirit reminds us of the witness of the Son and of our call to
glorify the Father.

Neither space nor time would suffice to account for the myriad
manifestations of the Spirit now and in ages past.
20

21
We are called, with and through the Holy Spirit in us, and in the body
of Christ, to find ways to bring life to the lifeless and dispossessed; to create hope
where none seems to abound; to see the “other” through the eyes of the One who
created her and gave himself for her; to find ways to renew, challenge, speak the
truth in love.
22
Deuteronomy 10: 17, 18; Acts 10:34; Romans 2:11; John 3:16; Galatians
3:14; 2 Peter 3:9 et al.

The church fathers fought against gnostic tendencies in the church that
discriminated between the privileged few who perceived they had the true “gnosis”
or knowledge (the truly “spiritual”) and those who did not possess this spiritual
“spark.”
23

24
In the scriptures, the Holy Spirit is constantly sent by God to accomplish
the divine will.

For instance, scripture reminds us that the Spirit was with Jesus in the
desert as he was being tempted by the devil (Matthew 4:11).
25

26

Psalm 46:10

27

John 17:20, 21

28

1 Corinthians 12:1-27

29
Abraham Joshua Heschel puts it beautifully when he says “emotion
is inseparable from being filled with the spirit, which is above all a state of being
moved” (The Prophets, Vol II, p. 96).
30

Acts 1:12; 2:37, 38, et al.

31
The Spirit always goes native. For more on this and our call to model a
Spirit gone native see my section of the chapter on the Holy Spirit co-written with
Loida Martell-Otero and Elizabeth Conde-Frazier in Latina Evangélicas: A Theological
Survey from the Margins, scheduled for publication by Cascade Books Nov. 2012.

For more on the nature of the Reign of God see González, Justo L.
and Zaida Maldonado Pérez, An Introduction to Christian Theology (Nashville, TN:
Abingdon Press, 2002) 144-152.
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Introduction
Walter Brueggemann is a force to be reckoned with in twenty-first century
Old Testament studies, a prolific scholar whose work is not only acclaimed within
the academy but also widely read across the contemporary church. Mark Theissen
Nation, of the London Mennonite Committee, praises Brueggemann’s work from
a pastoral perspective, saying, “No one writing on the Bible is more consistently
provocative, interesting, challenging, and imaginative than Brueggemann.” He
continues with an astonishing endorsement: “I would go so far as to say that if there
is any one author every preacher should have in his or her library, it should be Walter
Brueggemann” (2013:n.p.). James Howell sums up the response of many pastors to
Brueggemann’s work: “Through my now three decades of ministry, I have found
Brueggemann to be a constant partner in thought, a provocateur who keeps me on
my toes. He has made me a more insightful reader—of books, of culture, and of
the church” (2014:32).
Within the academy, Brueggemann tends to be a polemical figure, drawing
warm reviews from some peers while provoking sharp critiques from others. For
example, in his review of Brueggemann’s 1997 magnum opus, Theology of the Old
Testament: Testimony, Dispute, Advocacy, Gordon Wenham writes: “Brueggemann’s
work is not just big, it is exciting, refreshing, critically self-aware and provocative.
The freshness of its ideas is matched by the vigor of its style” (1999:169). 2 Brevard
Childs’ conclusion about the same book illustrates a distinctly different reaction
to Brueggemann’s work: “One does not have to look far to discover the striking
analogies between Brueggemann’s postmodernism and ancient Gnosticism . . .
Both approaches work with a sharply defined dualism between a God of creation
who is known and predictable, and one who is hidden, unknown and capricious”
(2000:232). As these two sharply diverging opinions illustrate, Brueggemann’s
contribution to biblical studies has been consistently provocative. J. Richard
Middleton puts it this way: “Walter Brueggemann has challenged the settled verities
of Christian communities of faith and the orthodoxies of biblical scholarship”
(1994:257).
These comments from church leaders and scholars provide a glimpse
into the far-reaching and dialogue-provoking influence that Walter Brueggemann’s
work has had on both the church and the academy. This article will present a brief
analysis of three aspects of that work: (1) the historical, cultural, and professional
contexts that have shaped Brueggemann’s thought; (2) two distinctive paradigms
that govern his theology; and (3) the major critiques, both positive and negative, that
his work has elicited. It will be shown that Brueggemann’s contribution to biblical
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interpretation continues to provide fruitful motifs and challenging questions for a
new generation of biblical scholars, pastors, and teachers.
Brueggemann’s Historical, Cultural, and Professional Context
Brueggemann’s professional, historical, and cultural contexts have shaped
his theologizing. On a professional level, Brueggemann’s theological reflection
has been formed in the context of seminaries (Eden Theological Seminary and
Columbia Theological Seminary), rather than in university departments of religion.
In his words, he has worked out his theological insights both “in the fray and above
the fray” (1995:3), and has insisted on an intentional interface between theology
and the church. Brueggemann is recognized as a scholar with a “commitment
to stay within the church while offering strong prophetic critiques to its imperial
allegiances” (Premawardthana 2011:230).
Brueggemann manifests keen awareness of his historical and cultural
contexts and how they shape his theological work. He states in Theology of the Old
Testament that he is doing “local” theology for a specific group of readers—the
church in the capitalist West. “Our context within which to consider the viability
of the Old Testament theology is the wider social context of the West, where
another metanarrative is more powerful and compelling” (1997:718). He names this
competing metanarrative “military consumerism.” Brueggemann’s early years as a
scholar coincided with the tumult of the Civil Rights era and the Vietnam War, an
historical period that was the perfect incubator for his growing dissatisfaction with
this controlling narrative of Western culture (Parrish 1998:570). Awareness and
suspicion of this overarching story is the predisposition Brueggemann brings to
scripture, and it has prompted him to put a strong emphasis on the metaphor of “exile”
to describe the experience of the Western church in relationship to the dominant
metanarrative. Donald Burke summarizes Brueggemann’s use of this exile metaphor:
It is not sufficient for the Church to mourn the now lost past,
just as it was not sufficient for the Jews to mourn the loss of
king and temple. What is necessary now for the Church is to
find ways to be the Church in exile; to be both a critical voice
in a secular and pluralistic society, and a constructive voice
announcing unexpected hope in a world overshadowed by
despair. According to Brueggemann, this new exilic situation
of the Church creates the possibility that a largely enculturated
Church will be able to recover the power of the Gospel in its
exile (1999:27).
Brueggemann’s own self-understanding locates him within postmodernity,
which he defines as “the end of a cultural period that was dominated by objective
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positivism that made a thin kind of historical scholarship possible, and that
granted interpretive privileges to certain advantaged perspectives” (1997:61). He
understands and welcomes postmodernity as an epistemological “unsettledness,”
which manifests itself in a pluralism of faith affirmations, methods and interpretive
communities (1997:61–64).
Two Central Paradigms of his Work
It is Brueggemann’s embrace of postmodernism’s epistemological
unsettledness that gives rise to his emphasis on the unsettled and dialectical nature
of both the biblical text and its interpretation. He asserts that Israel’s witness to
Yahweh, and even Yahweh’s “irascible” character itself, is dialectical, rather than
transcendental and monologic (1997:83). Because of the dialectical nature of the
biblical witness, any interpretation of it “is reached only provisionally and is in
turn subject to reconsideration” (1997:64). Various dialectical expressions appear
repeatedly in Brueggemann’s reflection on Israel’s witness; these include: “testimony
and countertestimony” (the central metaphor in his Theology of the Old Testament),
songs “from above and from below,” movements of “protest” and “consolidation,”
as well as the contrast between “structure legitimation,” which is the perspective
from a place of power, versus the “embrace of pain,” the perspective from the
margins, where the biblical text refuses to allow an unchallenged claim that all is
well (Burke, 1999:27). In this latter dialectic, Brueggemann associates “structure
legitimation” with the Abrahamic-Davidic tradition within scripture and assigns
the “embrace of pain” to the Mosaic-prophetic tradition. Dialectic (or perhaps,
trialectic) also characterizes the triad of categories that has greatly impacted Psalms
studies: “orientation, disorientation, and reorientation” (Brueggemann, 1984).
Brueggemann’s insights into the unsettled and dialectical nature of the
biblical witness have led him to approach scripture through two central paradigms:
rhetorical criticism and imagination. Rhetorical criticism is, for Brueggemann, an
approach consistent with both the pluralism of postmodernity and the supple
nature of the Old Testament text itself. He says that there “can be no right or
ultimate interpretation, but only provisional judgments for which the interpreter
is prepared to take practical responsibility, and which must always yet again be
submitted to the larger conflictual conversation” (1997:63). He finds the warrant
for such a hermeneutical process within Israel’s own rhetorical reflections on its
relationship with God. The hermeneutical prioritizing of Israel’s rhetoric, which
he calls “testimony,” is expressed in quite radical terms in the Theology of the Old
Testament:
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I have proposed that Old Testament theology focus on Israel’s
speech about God. The positive warrant for this proposal is
that what we have in the Old Testament is speech, nothing else.
My approach assumes that speech is constitutive of reality that
words count, that the practitioners of Yahweh are indeed homo
rhetoricus. Yahweh lives in, with, and under this speech, and in
the end, depends on Israel’s testimony for an access point in
the world (1997:714).
Brueggemann recognized the radical nature of this proposal, writing at the time:
“This is, of course, a sweeping statement, one that I shall perhaps regret before I
am finished” (1997:714). However, his more recent reflections on his claims about
Israel’s rhetoric contain not regret but reaffirmation of his commitment to the
interpretive scheme of testimony and countertestimony:
It is of course unmistakably clear that the testimony of
Israel to the character, agency, and reality of Yahweh is not
seamless or singular or of one mind. Thus, I have proposed
“testimony and countertestimony” as a practice of competing
or conflicting voices about God. In retrospect, given the
emerging importance of Mikhail Bakhtin in scripture study,
one could conclude not only that we have “testimony
and countertestimony,” but that we have a cacophony of
competing voices, each of which claims to tell the truth about
God and the world. But my concentration on testimony and
countertestimony is enough to support the ongoing and
unsettled character of God in Israel’s testimony that is in
tension with dominant ideology, ancient or contemporary, and
that, in many alternative genres, parses the world differently
(2012: 30).
Brueggemann’s rhetorical approach is both a response to the text as he
finds it and a reaction against what he considers the hegemonic, privileged, and
reductionist readings of modernity, epitomized for him by the historical-critical
method as well as by Brevard Child’s canonical criticism. For Brueggemann, the
historical critical method represents the imposition of humanistic positivism on
scripture, marginalizing the Spirit’s contemporary, ever-new participation in the
interpretive process. He (rather unfairly) sees Child’s approach as a parallel imposition
on the text of the categories of systematic theology (1997:96). While Brueggemann
does not completely reject the value of these “centrist” methodologies, he advises
caution in their interpretive use: “We continue to engage in such criticism, but
with some vigilance about its temptation to overreach” (1997:105). This vigilance
includes paying close attention to the interpretive voices from the periphery, such as
liberationist or feminist readings, as well as to peripheral voices within the text itself.
Brueggemann declares, “One of the primary demands of Old Testament theology
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in our present context is to work precisely at the interface between these readings
in conflict” (1997:102).
Paired with Brueggemann’s rhetorical analysis is his preference for
imagination as the lens through which to view and interpret scripture. Imagination,
for Brueggemann, is “the human capacity to picture, portray, receive, and practice
the world in ways other than it appears to be at first glance when seen through
a dominant, habitual, unexamined lens” (1993:13). Imagination, thus defined, is a
crucial ingredient in Israel’s witness to its history with Yahweh, which legitimizes for
Brueggemann the adoption of imagination as a lens for interpreting that testimony
in scripture (1997:67). Brueggemann has been consistently developing this concept
of imagination as an interpretive tool since his first major publication in 1978,
The Prophetic Imagination, which highlights imagination as Israel’s central way of
envisioning the biblical alternative to an oppressive status quo.
An Illustration from Brueggemann’s Work
Brueggemann’s emphases on imagination and dialectic as hermeneutical
tools, as well as his insistence on the interface between the academy and the church,
can be observed in his treatment of the Psalter. For Brueggemann, the psalms
are “a genuinely dialogical literature” (1984:15) and they lend themselves to “a
post critical interpretation that lets the devotional and scholarly traditions support,
inform, and correct each other” (1984:16). Thirty years after The Message of the
Psalms, Brueggemann continues to offer reflection on and analysis of the Psalms
that is intended explicitly for the life and liturgical practices of the church, in From
Whom No Secrets Are Hid: Introducing the Psalms (2014).
The interpretation of Psalm 88 in The Message of the Psalms is illustrative
of Brueggemann’s approach. Psalm 88 is what he calls a psalm of “disorientation,”
a kind of Hebrew poetry that recognizes the reality that life is not always balanced
and coherent, but is also “savagely marked by disequilibrium, incoherence, and
unrelieved asymmetry” (1984:51). Undaunted by the unsettled nature of this difficult
song of disorientation and setting aside historical-critical questions of authorship,
date, and Sitz im Leben, Brueggemann focuses on the fact that it is simply speech,
born out of the darkness of divine silence: “The psalm is not interested in any
theological reason Yahweh may have. The psalm is from Israel’s side. It engages in
no speculation. It asks no theological question. It simply reports on how it is to be
a partner of Yahweh in Yahweh’s inexplicable absence” (1984:79). Within the psalm
Yahweh’s silence remains unbroken, but rather than leading to atheism, it moves
the psalmist to increasingly intense, even accusatory, speech, as seen in verses 9-17
(1984:79–80). Finally, the song closes with the psalmist shunned and enveloped
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in darkness (verse 18). Brueggemann observes: “The last word in the psalm is
darkness. The last word is darkness. The last theological word here is darkness.
Nothing works. Nothing is changed. Nothing is resolved” (1984:80).
While Brueggemann overstates the case in declaring that Psalm 88 asks
no theological questions, his central insight is keen and helpful: Israel speaks out of
the disorienting reality of Yahweh’s silence. Flowing directly out of this rhetorical
interpretation is Brueggemann’s application of Psalm 88 to the life of faith. First,
Psalm 88 is a biblical voice that is attuned to reality. “Here, more than anywhere else,
faith faces life as it is” (1984:80). Although this is also an overstatement, it nevertheless
highlights the undeniably disorienting aspect of Psalm 88 and its painful reflection in
the faith journey of those who walk in the midst of divine silence. Second, although
Yahweh is silent, Israel is not; the voice of faith still speaks—and must speak:
In the bottom of the Pit, Israel still knows it has to do with
Yahweh. It cannot be otherwise. Yahweh may not have to do
with Israel. That is a problem for Yahweh, not for Israel or
Israel’s theologians . . . Israel must deal with Yahweh in his
life-giving speech and answer. But Israel must also deal with
Yahweh in the silence, in God’s blank absence as in the saving
presence. Israel has no choice but to speak to this one, or to
cease to be Israel. In this painful, unresolved speech, Israel is
simply engaged in being Israel (1984:80–81).
Where Brueggemann fails to draw together the threads of orientationdisorientation-reorientation that weave together in Psalm 88 is in his own silence
over the Psalm’s opening declaration of Yahweh as “the God of my salvation”
(Psalm 88:1). As B. Embry notes, “If, indeed, ‘nothing is changed’ for the psalmist,
then Yahweh, despite appearances, remains the God of salvation” (2015: n.p.). That
is the faith-context that gives shape to Israel in its engagement with the divine
silence.
Critiques of Brueggemann’s Work
It is no surprise that Brueggemann’s work has generated strong negative
critiques. The most sensitive “hot button” has been his setting aside of questions
of historicity and ontology in his approach to the text. As one pastor puts it, “I
always want more historical critical backstory and rationale from Brueggemann”
(Howell 2014:33). Gordon Wenham correctly sees the sidelining of historicalcritical questions as a serious shortcoming, noting that because communication, or
testimony, takes places in historical contexts, “reconstruction of the communicative
situation is very useful to the rhetorical critic” (1999:175). Paul Hanson makes a
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similar observation: “While I agree that the primary witness to the God of the
Old Testament is found in Israel’s testimony, I find too limiting an approach that
dismisses as irrelevant the light shed on that testimony by historians, epigraphists,
and historians of religion, light that clarifies the grounding of biblical religion in
the real world of its time” (1999:449). Alice Ogden Bellis, although valuing the
usefulness of Brueggemann’s testimony framework as a lens for viewing Old
Testament theology, nevertheless questions whether his focus on the “utteredness”
of the text comes at the expense of ontology. “Brueggemann seems to have missed
one of the most obvious themes in the Hebrew Bible; the text itself points to a
God whose power is not dependent on any human utterance or other human form
of power” (2001:233). In answer to such criticisms, Brueggemann contends that he
has simply “bracketed out” historical and ontological issues in order to attend to
the text itself (2012:32).
Brevard Childs also critiques Brueggemann’s handling of historical issues,
particularly in regard to his concept of Israel’s “countertestimony.” According
to Childs, Brueggemann betrays a serious misunderstanding of the canonical
process, which in essence was a sorting out of authoritative testimony by Yahweh’s
covenant people: “Israel shaped its literature confessionally to bear testimony to
what it received as containing an established range of truthful witness” (2000:230).
Childs views Brueggemann’s category of countertestimony as a presumptuous
reconstruction of “voices on which Israel’s authors had already rendered a
judgment” (2000:230). Brueggemann’s highlighting of the multiple voices within
the canon brings to the surface a significant textual reality with which all serious Old
Testament interpreters must grapple, but Childs’ caution is well-taken: the canon
itself represents a certain level of decision about the parameters of that polyphonic
witness. And there is a sense in which Brueggemann himself fails to follow his own
advice about giving space to the polyphonic voices of the text, since he consistently
privileges the prophetic voice over the priestly witness.3
Criticisms also emerge from uneasiness about the theological implications
of Brueggemann’s understanding of Israel’s God as “irascible” and conflicted. His
characterization of God as one whose “self-regard is massive in its claim, strident
in its expectation, and ominous in its potential” (1997:296) pushes this writer to
question how accurately Brueggemann’s vision of Israel’s God reflects the selfrevelation of Yahweh in the Old Testament canon. Childs critiques Brueggemann’s
position at this point as well, arguing “the stability of God in relation to his people
sets Israel’s faith apart from all the arbitrariness and confusion of paganism”
(2000:231).
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Another contested point is the inconsistency in Brueggemann’s claims
to a postmodern perspective. Jon Levenson, for example, protests, “If we take
as definitional Jean-François Lyotard’s influential characterization of postmodern
thought as the suspicion of metanarratives, Brueggemann . . . would not qualify as
postmodern at all” (2000:266). Levenson points out that rather than rejecting all
metanarrative, Brueggemann understands contemporary reality as a conflict between
two metanarratives—the “script” of the Old Testament and that of Western culture.
The hermeneutical result, as Levenson points out, is a far cry from postmodernism:
What we have, in other words, is not really a ‘pluralistic
interpretive context’ in the postmodern sense, in which there is
no bedrock of truth to which interpretation must either prove
faithful or fall into discredit. Rather, we are confronted with
something more akin to a capitalist market place, in which rival
interpretations engage in ‘conflict and competition’ until one
of them—Brueggemann hopes it will be ‘the metanarrative of
the Old Testament (or of the Bible or of the church)’—emerges
triumphant. In spite of Brueggemann’s frequent employment
of the postmodernist rhetoric of subversion, protest, and
plurality, what he actually envisions is more like the liberal
vision of a public space in which different interpretations
compete freely in the firm conviction that through this process
the truth will eventually win out (2000:266).
Finally, a sometimes unspoken critique from those who have read
widely in the Brueggemann corpus has to do with its sameness—the sense that his
interests and insights remain largely the same in 2015 as they were in 1997. Pastor
James Howell, an admittedly voracious reader of Brueggemann’s work, describes a
period when this perceived sameness began to color his reading: “At some point I
wearied of him. I felt his modus operandi had become predictable. Pick any topic
or person—peace, David, worship, or Ichabod—and Brueggemann would be off
and running, exposing what is foolhardy in our culture in the light of the Bible’s
counterculture. I have the hang of his grammar; I’ve imbibed his perspective; I can
perform a pretty fair impersonation of him” (2104:33). 4
Not all analyses of Brueggemanns’ work have been negative. His voice
has also been warmly welcomed, particularly in Psalms studies. Patrick D. Miller
affirms: “Without having written a commentary on the Psalms, Walter Brueggemann
has done more to influence the interpretation and ‘use’ of the Psalms than any
other American scholar of his generation” (1995:xi). The Message of the Psalms (1984),
while not a commentary in the historical-critical sense, is, as its subtitle suggests, a
“theological commentary,” a volume of great value to both Old Testament scholars
and pastors.
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As mentioned earlier, Brueggemann is open about his quest to “join
exegesis of the text with the hermeneutics of its appropriation” (Miller 1995:xii),
a search which meets with approval from some reviewers. Stephen Parrish, for
example, notes that Brueggemann “has sensed well that faithful theological work
has one foot in the church and the other in the academy” (1998:574). And Donald
Burke comments, “Brueggemann is never satisfied with applying the critical method
as an end in itself; he always pushes his interpretation to another level, where he is
able to envision how the texts engage the large issues of life and faith” (1999:35).
This intentional standing with a foot in both camps—church and academy—is one
of the reasons for Brueggemann’s continued relevance, and it characterizes his
most recent work, Reality, Grief, Hope (2014) and Sabbath as Resistance: Saying No to the
Culture of Now (2014).
Brueggemann’s rhetorical approach and his embrace of dialectic in the
text, which open up interpretation to include the polyphony of biblical voices, also
find a welcoming space among some interpreters. According to Parrish, for example,
Brueggemann has moved Old Testament theology away from “the elusive search
for a Mitte” and has demonstrated the gains of viewing the hermeneutical task “as
theological and not purely historical or descriptive” (1998:574). Tim Meadowcroft,
despite some reservations about Brueggemann’s conclusions, applauds the fact
that his approach “does induce a careful listening to all the voices of scripture
rather than foreclosing on which voices should be privileged and which silenced in
interpretation” (2006:43).
Conclusion
Walter Brueggemann continues to engage actively with a wide range
of dialogue partners in conversation about theology and its real-life application.
Two examples of the broad contemporary influence of Brueggemann’s work, both
published in 2012, are Living Countertestimony: Conversations with Walter Brueggemann,
a series of personal conversations with colleagues and students that reveal the
man behind the bibliography, and Nurturing the Prophetic Imagination, a distinctively
Wesleyan collection inspired by Brueggemann’s notion of the prophetic imagination.
Essays in the latter volume reveal Brueggemann’s impact on interpretation—and
Christian interpreters—across a wide range of disciplines: biblical studies, theology,
economics, sociology, politics, ecology, church history, social justice, prophecy, and
the arts. The two 2014 volumes, Reality, Grief, Hope and Sabbath as Resistance, continue
the prophetic and pastoral challenge begun in 1997 with the Theology: a call to the
North American church in the 21st century to cast off the controlling metanarratives
(gods?) of empire (Reality) and of consumerism (Sabbath).
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Brueggemann’s challenge to Western theologians to hear the multiplicity
of voices both within the text and within the interpretive community continues to
hold rich potential on at least two fronts. First, it gives a welcoming embrace to the
voices of exegetes from outside the Western-dominated academy, whose insights
may challenge and clarify long-cherished presuppositions and interpretations.5
Second, Brueggemann’s fearless approach to multiple testimonies in the canon
opens the door for a renewed recognition of the important role of the Spirit in
the work of theology, for, as Brueggemann insisted in a 2004 interview, it is in the
very “raggedness” of scripture, the places where its conflicting voices collide, that
the Spirit is most likely to work (2004 Emergent Theological Conversation with
Walter Brueggemann, n.p.). May Walter Brueggemann’s contribution to biblical
interpretation continue to spur us to welcome that work of the Spirit as we grapple
with the Old Testament’s polyphonous and powerful witness to the God who is our
Creator, Sustainer, Refuge and Savior.
End Notes
A version of this paper was presented at the Regent University School
of Divinity’s PhD Research Seminar, Mar. 26, 2015. The respondent was Dr. Brad
Embry, Associate Professor of Hebrew Bible/Old Testament, Regent University.
1

Wenham’s review of Brueggemann’s Theology is not unqualified praise;
he also relates disappointment with what he perceives as “proof-texting” and an
“anti-Christological” reading of the Old Testament (1999:176).
2

I am indebted to Dr. Brad Embry for this insight. In his response to
this paper, he wrote: “I suspect that Brueggemann’s own interpretive framework,
which suppresses most concerns to those of social justice activism, simply cannot
accommodate for those darn, head-in-the-clouds, fussy priests. Of course, he’s
a great fan of Ezekiel and Jeremiah—both priests—but only in their prophetic
dispensations.” For an example of Brueggemann’s interaction with and appreciation
of the priestly tradition, see his 2001 commentary on Deuteronomy in the Abingdon
OT series.
3

4
Despite this momentary ennui towards Brueggemann’s work, Howell
found his interest recaptured by the 2014 Sabbath as Resistance, particularly captivated
by Brueggemann’s valiant foray into the New Testament. “It strikes me as rare, even
gutsy, which only reveals how timid most scholars are about venturing beyond their
narrow professional turf ” (2014:34).
5
Alice Bellis welcomes Brueggemann’s expressed openness to minority
voices, particularly feminist and liberationist perspectives, but judges that this
openness “does not translate into much more than a rhetorical advocacy of
reparations” (2001:236).
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Bill Thompson

Preaching Isaiah’s Message Today

Abstract
Many pastors avoid preaching from the Old Testament prophets for a
variety of reasons, including the difficulty of understanding these books and the
challenge of demonstrating their relevance for contemporary audiences. However,
the prophetic books represent nearly thirty percent of the scriptures that Paul
declared were inspired by God and useful for teaching. Additionally, my research
indicates that American Christians in some settings are interested in learning more
about the prophet Isaiah and how his message applies to their lives today. This
article demonstrates how pastors can interpret and apply Isaiah’s message with
increased confidence.

Keywords: Preaching, prophets, Isaiah, interpretation, relevance
Bill Thompson is a recent graduate of Asbury Seminary’s doctor of ministry
program, where he was part of the Beeson Pastor program for preaching and
leadership. His dissertation is titled “The Importance and Relevance of Preaching
Isaiah’s Message Today.”
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Introduction
“Don’t the prophets strike you as kind of cranky?” John Ortberg asks
a question that many of us wonder at some point in our studies (2012:47). Philip
Yancey adds, “If you examine the Bibles of even the most diligent students you
may find a telltale band of white on the paper edges just halfway through …
indicating how seldom fingers touch the Old Testament prophets …” (1999:171).
He continues to suggest that this situation exists because the prophets are “weird
and confusing, and they all sound alike.”
The prophetic books represent nearly thirty percent of the Old Testament,
yet they are rarely preached from today. Scholars offer a number of reasons why
preachers avoid the prophets, including a movement away from preaching the
Old Testament in general, an emphasis on preaching the New Testament, and the
difficulty of understanding and applying many Old Testament texts (Greidanus
1999:15-23). However, given that the prophets represent a corpus nearly equal in
length to the New Testament and are part of the “all scripture” that Paul says are
useful for training Christians in righteousness, avoiding them seems misguided at
best.
I admit to experiencing many of the same challenges. I struggled to
understand the prophets with their murky contexts, strange images, and poetic
language. Further, as a preacher, I found myself avoiding the prophetic books
because I could not see the relevance of much of their material for today. I realized
if I was experiencing this much difficulty understanding the prophets, most of my
congregation was probably ignoring them altogether.
Therefore, I chose to write my dissertation on the importance and
relevance of preaching Isaiah’s message today (Thompson 2014). The purpose
of my project was to measure the cognitive and affective changes in the worship
participants of a midsize independent Christian church (“RCC”) in Cincinnati,
Ohio during a seven-week expository sermon series on major themes from the
book of Isaiah. I employed an explanatory, mixed-methods design that used both
quantitative surveys and qualitative focus groups for data collection. As a result
of my series, I found that the research participants increased their knowledge of
and affective response to Isaiah’s themes. However, my biggest surprise was the
participants’ strong interest in learning how to apply Isaiah’s message to their lives
today.
The purpose of this article is explore some of the challenges to preaching
the prophets, to demonstrate the importance and relevance of preaching Isaiah’s
message, and to offer some suggestions pastors can use for preaching prophetic
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passages. I believe that pastors who learn how to demonstrate the relevance of the
prophetic books will improve their preaching and strengthen their congregations.
1. Challenges to Preaching the Prophets
Homileticians offer a number of reasons why preachers and lay Christians
avoid the prophets. First, the last forty years have seen a movement away from
preaching from the Old Testament in general. As early as 1972, Gleason Archer,
Jr. noted that the average worshipper in Bible-believing churches rarely heard a
message from the Old Testament Scriptures (Greidanus 1999:15). This situation
has not improved over time. For example, Elizabeth Achtemeier states, “It is
fair to say that the Old Testament is largely a lost book in many parts of the U.S.
church” (1989:21). Admittedly, these comments are anecdotal statements from
noted scholars who may simply be expressing their personal concerns. However,
Michael Duduit, editor of Preaching magazine, confirms that less than 10 percent of
the sermons submitted for publication each year are based on the Old Testament
(1992:10). When preachers do choose to preach from the Old Testament, they often
resort to biographical preaching of its major characters, mining these stories for socalled truth that is little more than moralism or psychological theory (Clark 2007:2324).
A second reason why preachers avoid the prophets is the difficulty
of understanding many Old Testament texts. Scott M. Gibson notes that many
people have difficulty understanding the complicated genres of prophecy and
poetry. Additionally, in a discussion during one of his doctor of ministry preaching
courses, students offered a number of reasons for not tackling the Old Testament
more often: Hebrew is harder to work with than Greek, the culture of the Old
Testament is too far removed from Western culture today, and the problem of how
the Old Testament should be interpreted in light of the New Testament is difficult
to resolve (Gibson 2006:21).
A third reason why preachers tend to avoid the Old Testament, in
general, and the prophets, in particular, has to do with how these texts have been
treated by scholars. For example, Haddon W. Robinson notes that many graduate
students survive courses in Old Testament studies, but their faith is badly damaged
by professors who treat the text as a “scissors and paste job put together by some
unknown editors” (2006:12). Robinson believes that the characteristic assumption
of historical criticism that the biblical books are distorted historical records leads
many preachers to question the authority of the Old Testament.
Finally, a fourth reason why many preachers avoid the prophets is
because of the difficulty of finding the relevance of the prophetic books for today’s
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listeners. Gibson observes that many of his preaching students struggle to find the
relevance and application of many Old Testament texts. One student stated, “Given
our preoccupation with the pragmatic, ‘how to,’ ‘purpose driven’ approach to
preaching, much of the Old Testament doesn’t seem to fit the contemporary ‘niche’
market” (Gibson 2006:24). Bruce Moulton concurs, noting that many preachers
avoid preaching the prophets either because they find the prophets to be irrelevant
or because they prefer to focus on contemporary life issues. He blames much of the
problem on megachurch pastors such as Bill Hybels, Rick Warren, and Andy Stanley,
whose preaching styles have “inundated the evangelical community with a seekersensitive, non-threatening and Biblically sterile approach to preaching” (2011:3-5).
Moulton (2011:33) finds that this trend of avoiding the prophets even extends to
noted expositors such as Alistair Begg, Charles Swindoll, and John MacArthur.
For these reasons, I concur with Ellen F. Davis’ assessment of the state
of Old Testament preaching in many North American churches. Davis notes, “No
one could claim that the current state of Old Testament preaching in the North
American church is robust …” (2006:91). However, by ignoring the Old Testament
and the prophets, preachers are robbing their hearers of a fuller understanding
of the reasons for their faith. Peter states, “We also have the prophetic message
as something completely reliable, and you will do well to pay attention to it, as
to a light shining in a dark place …” (2 Pet. 1:19, NIV). Therefore, preachers
have a responsibility to teach all of God’s Word, not just the parts that are easy to
understand, simple to apply, or likely to bring an increase in attendance.
2. Constructing a Sermon from Prophetic Passages
Pastors who are considering preaching from the prophets might begin
with Isaiah. I chose to preach from the book of Isaiah for several reasons. First, the
book of Isaiah covers all of the major themes of the Bible (Oswalt 2003:17). Second,
Isaiah is quoted sixty-six times in the New Testament and, counting allusions, shows
up in every major section from Matthew to Revelation (Watts 2001:111-13). Finally,
Isaiah’s literary beauty is unmatched among the prophets (Dillard and Longman, III
1994:267). I believed these characteristics of Isaiah’s message would encourage me
as I attempted to preach my first sermon series from the prophets as well as create
interest among my audience to participate in the series.
2a. Interpreting the Prophet’s Meaning
One of the first steps to interpreting a prophetic passage is to understand
the historical and cultural context that the prophet was addressing. Part of this
step includes having a good grasp of the prophet’s time period and audience. It
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also helps to understand that the prophets’ primary task was to call God’s people
back to covenantal obedience (Fee and Stuart 2003:184). For example, readers who
approach Isaiah 1:1-10 with no understanding of these two concepts are likely to
question God’s apparent harshness in dealing with Judah. However, readers who
understand that both Israel and Judah were facing imminent destruction following
two centuries’ worth of idolatry and injustice are more apt to appreciate God’s
anger. Additionally, preachers who understand the setting for this passage can help
their hearers understand that the God of grace is also a God of holiness. Sometimes
the “sores” we encounter as we persist in rebellion are the very things that cause us
to appreciate God’s offer of forgiveness (Isa. 1:5-6, 18).
In addition to context, preachers must be able to interpret the three main
genres of prophetic literature- poetry, prose, and prophetic speech forms (Cook
2012:307). The book of Isaiah consists primarily of prophetic speech forms set
in poetry, and includes some of the most beautiful poetry in the prophetic books,
although significant sections of prose also occur (e.g., Isa. 6; 36-9) (Cook 2012:308).
Hebrew poetry communicates through terse lines, parallelism, and vivid
imagery. The basic unit of Hebrew poetry is a line consisting of two, three, or four
“half lines” or cola (Futato 2007:27). Typically, the first colon states the main idea of
the line, which subsequent cola then emphasize through restatement. Additionally,
modern translations often identify the second, third, or fourth cola by indenting
them. Isaiah 1:5a represents a typical line of Hebrew poetry known as a bicolon:
“Why should you be beaten anymore? Why do you persist in rebellion?” While this
passage consists of two sentences, a line of Hebrew poetry should not be confused
with an English sentence as lines can consist of more than one sentence (Futato
2007).
Prose sentences are grouped together in paragraphs, but related lines of
Hebrew poetry are formed into strophes and stanzas. A strophe is the equivalent
of a paragraph in poetry. Strophes group lines together based on a common theme
or sense. Most modern translations indicate the presence of strophes by placing an
extra space in between them. Longer sections of poetry consist of several strophes
grouped together in stanzas (Futato 2007:29-31). Thus, when reading prophetic
literature, preachers should bear in mind that strophes may indicate key ideas or
thoughts, while stanzas may set off an oracle or other speech form.
Parallelism is simply a correspondence between the halves, or cola, of
a poetic line (Longman 1988:95). Traditional definitions for parallelism include
synonymous (repetition between lines using similar ideas), antithetic (repetition
between lines using contrasting ideas), and synthetic (repetition between lines
using supplemental ideas) (Longman 1988:99-100). Mark D. Futato simplifies these
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definitions by noting that parallelism repeats an idea but adds something different
in the second colon (Futato 2007: 38).
Terse lines and repeating parallelism set Hebrew poetry apart from prose,
yet it is figurative language that makes Hebrew poetry and prophecy both powerful
and problematic. D. Brent Sandy (2002:59) states, “If figures of speech were
sequoias on the landscape of prophecy, prophecy would be densely forested, and
the most common tree in these woods is metaphor.” Sandy notes that metaphor can
be defined in two ways- a restrictive sense that limits the meaning to two nouns not
normally associated together linked by a verb (i.e., “Surely the people are grass,” Isa.
40:7) and a less restrictive sense in which metaphor is interchangeable with figurative
language (Sandy 2002:73-74). In this second sense, metaphors are words used outside
their normal context to bring meaning and experience to another context. Given
this definition, current scholarship avoids becoming entangled in nuances such as
whether a comparison is explicit or implicit (Sandy 2002:74).
Knowledge of metaphor and figurative language will help preachers
understand the extreme language of the prophets better. For example, writers and
leaders in the ancient Near East often warned violators with the worst imaginable
consequences. The prophets frequently used stereotypical language to describe
God’s anger toward his people. The difficulty of describing God’s love required
poetic imagery as well. Preachers must keep in mind that the primary purpose for
metaphor in the prophets was to help the hearers understand God’s perspective on
sin and obedience (Sandy 2002:102).
While poetry and figurative language fill the prophetic books, the
prophets are best known for their specialized literary genres (Ryken, Wilhoit, and
Longman 1998:668-69). Scholars differ over the various types of prophetic speech
forms or sub-genres. However, the primary forms appear to be judgment oracles,
woe oracles, promises of salvation and hope, and apocalyptic literature.
In judgment oracles, the prophet often served as God’s ambassador or
messenger. In accordance with common speech patterns of the day, judgment
oracles included the name and commission of the prophet, the prophet’s warning,
and the phrase, “Thus says the Lord.” This announcement warned the people that
they had sinned by violating God’s law and would be punished if they did not
repent (Kaiser 2003:105). Isaiah 7:10-25 is an example of a judgment oracle against
Judah: “Hear now, you house of David… The Lord will bring on you and on your
people and on the house of your father a time unlike any since Ephraim broke
away from Judah- he will bring the king of Assyria.” Much of Isaiah 1-12 consists
of judgment oracles against Judah, while chapters 13-24 represent a large grouping
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of judgment oracles against Babylon, Assyria, Philistia, Moab, Damascus, Ethiopia,
Egypt, Edom, Shebna, and Tyre.
Woe oracles begin with an exclamation of sadness, typically employing
the Hebrew word hoy. Woe oracles describe rebellious actions that offended God,
especially violations of covenantal loyalty (Sensing 1999:147). Isaiah is particularly
full of woe oracles. Isaiah 5 is a colorful example: “Woe to those who draw sin
along with cords of deceit, and wickedness as with cart ropes…” (Isa. 5:18). Other
examples from Isaiah include 10:1-11, 20:1-4, 28:1-4, 30:1-3, and 31:1-4 (Kaiser
2003:110).
The presence of so many judgment and woe oracles makes many
preachers avoid preaching the prophets. Fortunately, judgment is never the prophet’s
final word. The themes of salvation and hope run throughout the prophetic books.
Salvation oracles included a reassurance that God’s promises were still true, a reason
for believing the promises, and the future promise of a blessing (Kaiser 2003:10709). Isaiah 40:1-11 (“‘Comfort, comfort my people,’ says your God…”) may be the
most recognizable example of a salvation oracle in Isaiah.
Finally, the apocalyptic genre focuses on visions or prophecies of the end
times or of an age to come (Crawford 2000:72). Apocalyptic literature is a distinct
form of prophecy. Prophecy focuses on immediate judgment and presents God’s
warning in bold terms. Apocalyptic literature uses vivid imagery to paint a graphic
picture of distant judgment and restoration (Giese 1995:22). Apocalyptic material is
typically associated with a sense of powerlessness and impending doom (Crawford
2000:72-73). The purpose of apocalyptic literature is to encourage God’s people to
persevere in dark circumstances (Giese 1995:22).
In summary, the best way to interpret any prophetic text is to
understand first the historical context in which the prophet delivered his message.
Understanding poetry, figurative language, and the various forms of prophetic
speech is also critical to interpreting prophetic texts properly. When these principles
are followed, preachers can feel confident that they are sharing the same message
with contemporary audiences that the prophets intended for their audiences (Stein
1994:98-99).
2b. Applying the Prophet’s Message
As mentioned previously, a concern for relevancy prevents many
preachers from tackling the prophets. However, rather than questioning the
perceived irrelevance of prophetic texts, perhaps a better approach is to start with
the preacher’s ability to determine the relevance of these passages. For example,
Haddon W. Robinson (2001: 158) believes many preachers struggle to find the
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relevance in prophetic texts because their seminary training was more concentrated
in determining the original meaning of the text than in applying it to today’s hearers.
As Calvin Miller (2006: 50) notes, the difference between a dry historical lecture and
a life-changing sermon from the prophets is application.
Relevancy deals both with determining how a biblical passage applies
to individual hearers as well as demonstrating what the passage has to say about
God. This section outlines challenges to applying prophetic texts and provides
suggestions for making appropriate applications of prophetic texts.
Sidney Greidanus notes that the biggest problem many preachers face
with Old Testament texts is crossing the historical-cultural gap that separates the
original recipients of the prophets’ message from today’s congregations. Preachers
throughout the centuries have attempted many ways of crossing the historicalcultural gap with varying degrees of success (Greidanus 1988:158-59). For example,
allegorizing searches beneath the literal meaning of a text for the supposed real
meaning of the passage. While generally discredited, preachers occasionally use this
approach today when they turn the Cana wedding narrative in John 2:1-11 into a
lesson of how Jesus manifests his glory when his servants run out of resources
(Greidanus 1988:159-60).
Spiritualizing a text is closely related to allegory. Spiritualizing occurs when
preachers overlook the historical facts of a text with a spiritual analogy. For example,
a sermon on Genesis 37:24 might spiritualize Joseph’s time in the pit by saying that
people often feel like they are in a pit as well (Greidanus 1988:160). Daniel Overdorf
(2009:74) adds that when preachers spiritualize a text, they unwittingly “snatch the
authority from the inspired pen of the biblical writer … [and] inadvertently put
words in God’s mouth that He never spoke.”
Patternizing is a third improper way of crossing the historical-cultural gap.
In this method, preachers emphasize the good or bad traits of biblical characters
while simultaneously calling congregants to imitate or avoid the behavior of these
characters (Greidanus 1988:161). For example, preachers may emphasize Isaiah’s
courage to address Ahaz and Hezekiah by encouraging listeners to be willing to
confront their superiors. Greidanus notes that among other things, this approach
to preaching Old Testament texts ignores both the differences between biblical
characters and today’s listeners and the biblical author’s intent in describing the
character’s actions (Greidanus 1988:162-63). Overdorf (2009:80) adds that imitating
biblical characters and practices can turn descriptions of behavior into normative
prescriptions or mandates.
Finally, Overdorf (2009:97) states that some preachers ignore the
historical-cultural gap by promising outcomes that the Bible does not promise for
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today. For example, many Christians claim Jeremiah 29:11 as their favorite verse:
“‘For I know the plans I have for you,’ declares the Lord, ‘plans to prosper you
and not to harm you, plans to give you hope and a future.’” However, this practice
ignores that God spoke this word through Jeremiah to the nation of Judah during
one of the most difficult times of its history. Since unbiblical promises make for
disillusioned believers, wise preachers should ask whether or not a biblical text
makes a legitimate promise to believers today (Overdorf 2009:137-38).
Instead of allegorizing, spiritualizing, patternizing, or promising,
Greidanus suggests that preachers focus on the biblical author’s message to the
original hearers. He notes, “Concentration on the original message is the only way
toward valid application. Before one can determine the meaning of a text today,
one must know what the writer intended to convey to his original hearers/readers”
(Greidanus 1988:166). Once the preacher has established the original meaning, he
or she should then focus on two truths that remain constant today- the nature of
God and the nature of his covenant people. Despite discontinuities in culture or
recipients, God’s nature does not change. Greidanus also notes that despite these
discontinuities, God’s demand for obedience from his covenant people does not
change, either. Therefore, preachers should approach biblical texts by asking what
the text teaches about God and how the original hearers would have responded to
that message. Application can then be made between the original hearers of the
message and contemporary hearers (Greidanus 1988:169-71, 261-62).
In summary, preachers can learn to apply prophetic texts by first ensuring
that they understand the prophet’s message to his original audience. Once the
preacher understands the original intent of the author, he or she can look for similar
points of contact with today’s hearers by focusing on the God who calls all people
to covenantal obedience. If preachers can successfully cross the historical-cultural
gap without falling into the ravines of allegory, spiritualization, patternizing, or
overpromising, they should be able to find relevance in the biblical text.
3. The Importance and Relevance of Preaching Isaiah’s Message Today
Armed with these insights, I felt much more comfortable as I prepared to
preach a sermon series from Isaiah for my dissertation. I conducted my dissertation
study during an interim ministry. When I first presented the possibility of this
sermon series during my interview with the search committee, all six members
of the committee expressed concern about the relevance and the length of the
series. However, based on my personal convictions about the importance of Isaiah’s
message and the importance of biblical preaching that combines content with life
application, I assured the committee that their concerns were unfounded.

Thompson: Isaiah’s Message 109

My convictions were borne out by the findings of this study. While some
focus group members did express concern about the series upon first hearing
about it, the majority of them were interested in learning the content of Isaiah’s
message and how to apply his message to their lives today. Several focus group
members complained that previous sermon series from the prophets focused more
on explanation than application. Others seemed baffled by how to interpret the
prophets in general. However, by the midpoint of the sermon series, all focus
group members were amazed by both the content and the applicability of Isaiah’s
message. Several members were visibly moved by Isaiah’s message of sin and God’s
grace. Two women admitted struggling with their own guilt, another woman was
thankful to learn that the ancient Israelites faced the same temptations that she
faces, and several men and women expressed a strong desire to see Isaiah’s message
on sin and repentance taught more broadly in American churches. Additionally,
the majority of members resonated with Isaiah’s themes of trusting in God
because of his sovereignty and his concern for his children. One man expressed
thankfulness for the reminder that God will take care of his financial worries,
while four other members witnessed God’s sovereign care in other ways through
temporary unemployment, health concerns, and providing for a sick woman in the
congregation. One man was amazed by Hezekiah’s faith in placing his letter from
the Assyrian commander before the altar of God, only to find himself in a similar
situation when his wife lost her job. After the sermon on how God’s grace should
lead believers to serve him more willingly, the head of the vacation Bible school
program was overwhelmed by people volunteering to serve. She said, “I don’t think
it was a coincidence that the message on that Sunday was about how God’s grace
should cause us to want to serve him.” One woman seemed to sum up the overall
thoughts of the group when she stated, “I just see so many applications from the
prophets that apply to us today.”
While preachers express various concerns for avoiding prophetic texts,
a perceived lack of relevancy should not be among them. This research project
affirms that when presented with sermons that balance the original meaning of the
text with contemporary applications for today, many Christians are hungry to hear
from the prophets.
4. Recommendations
The strongest implication of this study is the need for pastors to preach
more often from the Old Testament in general and from the prophets in particular.
Anecdotal evidence from several scholars and homileticians indicate that a general
familiarity with Old Testament teachings has decreased over the past fifty years.
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This observation was supported by my own discovery that the participants of
RCC could only remember two sermon series from the prophets in over five years.
However, given the participants’ interest in sermons that show the relevance of
Old Testament texts, and given that the prophets represent as large a percentage
of the Bible as does the entire New Testament, pastors should be encouraged to
preach from the prophets. Not only would such preaching be welcomed by their
congregations, preaching from the prophets would increase the amount of available
material for preaching.
A second implication of this study is that audience interest in sermons
from the prophets is closely tied to their perception of the relevance of the
sermon. Preaching from Old Testament texts can be just as relevant and as exciting
as preaching from New Testament texts if the pastor learns how to connect the
needs and the circumstances of modern hearers to the needs and circumstances
of the original hearers. For example, many homileticians recommend studying
the historical context of the passage to determine parallels between the original
audiences’ situation and that of modern audiences. These suggestions were borne
out by numerous comments from focus group members concerning the relevance
of this sermon series for their personal lives.
Pastors who would like to improve their ability to preach from the
prophets should consider two suggestions. First, the best way to interpret any
prophetic text is to understand first the historical context in which the prophet
delivered his message. Understanding poetry, figurative language, and the various
forms of prophetic speech are also critical to interpreting prophetic texts properly.
When these two principles are followed, preachers can feel confident that they are
sharing the same message with contemporary audiences that the prophets intended
for their audiences (Stein 1994:98-99). Second, preachers can learn to apply
prophetic texts by first ensuring that they understand the prophets’ original message
to their original audience. Once the preacher understands the original intent of
the author, he or she can look for similar points of contact with today’s hearers
by focusing on the God who calls all people to covenantal obedience. Focusing on
the commonalities and differences between today’s congregants and the original
audience helps determine how precisely the sermon application can mirror the
original purpose of the text. If preachers can master these principles, they should
be able to find relevance in the biblical text.
5. Conclusion
While the prophets are variously considered as predictors of the future,
social critics, or even cranks, they were ultimately God’s messengers to his people,

Thompson: Isaiah’s Message 111

spokesmen who called God’s people to obedience. Therefore, while preachers may
express various concerns for avoiding prophetic texts, a perceived lack of relevance
should not be among them.
Pastors who are considering preaching from the prophets have a rich
set of texts from which to choose. However, John N. Oswalt (1986:3) suggests
beginning with Isaiah. He notes, “Of all the books in the OT, Isaiah is perhaps the
richest. Its literary grandeur is unequaled. Its scope is unparalleled. The breadth of
its view of God is unmatched …” Additionally, Isaiah is the most quoted prophet in
the New Testament, with citations or allusions appearing in every New Testament
book (Watts 2005:111-113).
Preachers who learn how to interpret and apply the prophets’ messages in
a relevant manner can be assured that their sermons will resonate with their hearers.
The prophets speak of themes such as sin, holiness, salvation, hope, and trust,
themes that are as important to hearers today as they were to the prophets’ original
audiences. Pastors who learn how to preach these themes from the Old Testament
prophets will find their preaching strengthened and their range of biblical passages
greatly expanded.
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From the Archives: Tillman Houser: Missionary Educator
in Zimbabwe

When someone explores the archives of the B.L. Fisher Library, often
they come across a collection of official looking documents that doesn’t always
reveal the human story beneath it. Not every collection is full of photographs and
graphically appealing art. (Special thanks go to the Marston Memorial Historical
Center and Free Methodist Archive for providing the photographs that help
illustrate this article.) It often takes research and additional digging to make official
reports come to life. This is the case with the collection of Tillman Houser (April
30, 1922 – July 24, 2014), a Free Methodist missionary to Rhodesia, currently
known as Zimbabwe.1 This collection contains a wide array of conference and
district reports, often in indigenous languages, along with missionary newsletters
and official correspondence, but one clue to the potentially interesting human story
of this missionary came from his obituary this past year on the Free Methodist
World Missions website, which includes a photo of Tillman and his wife Gwen in
front of the Volkswagen van they lived in and used to travel into remote parts of
Africa during some of their 35 years working in the southern areas of Southern
Rhodesia (now Zimbabwe) along the border with Mozambique and South Africa.2
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Tillman and Gwen Houser with their modified Volkswagen van
used for taking the Gospel into rural areas of Zimbabwe. (1966)
(Photo courtesy of Marston Memorial Historical Center and Free
Methodist Archive)

Tillman and Gwen Houser left for Africa in 1948, with their two small
sons on a rusty cargo ship.3 Initially the family spent two years at the Lundi Mission
learning the language and culture, before they moved on to work with the Hlengwe
people at the Dumisa Mission in 1951. It was here that besides doing mission
work, Houser realized he was also expected to supervise a dozen primary schools
(including hiring teachers and overseeing their pay from the government), even
through he was not trained in education. Tillman Houser would go on to serve as
the Superintendent of the Free Methodist Churches in Zimbabwe, the principal of
the Lundi Bible School, and Director of New Life For All (an evangelistic program
to teach others about the Gospel).
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A Special Hunting Permit Given to Tillman Houser in 1951
to Shoot a Hippopotamus that was Destroying Local Crops

In 1955 Rev. Houser wrote for a windmill part for the Dumisa
Mission, and the Baker Manufacturing Company in Evansville, Wisconsin
responded to the request with a part shipped to Southern Rhodesia with
the note, “As you are representing a worthy cause, we are glad to send the
windmill part ordered ‘No Charge,’ and are returning your check dated October 17, 1955, amount $3.00.” In response, Rev. Houser drafted this letter
detailing some of his daily life in Rhodesia,
Dear Sirs,

It was with real thankfulness that we received part
NC-18 so promptly. The thunderstorm season is on and we
hated to trust the improvised piece I had made when the
correct part was missing. Needless to say, the part is now on
and the windmill working efficiently. Natives from miles away
sometimes stop to get their water here…
In South Africa missions have been prevalent
since the 1800’s. Our particular area seemed to be overlooked
because it is in the low veldt, meaning generally unhealthful
for human occupation, because of malaria and other diseases.
Also the usual heat ranges from 90° to 105° everyday for about
seven to eight months a year. Then, too, it gets very dry here,
some years only 5 to 10 inches of rainfall.
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My wife and I came to Rhodesia in 1948 and studied
at our first mission station to be started in Rhodesia in 1939.
In 1950 we moved down to Dumisa to open up schools and
churches in this area, which is in the southeast corner of
Southern Rhodesia. Our nearest source of supplies is Fort
Victoria 210 miles away…
The men do quite a bit of hunting and fishing.
Also they grow enough millet for their family needs along
with squash and watermelons… We have to do our share of
hunting since it is too far to go to the corner meat market for
hamburger. The government has been very kind in allowing
us to shoot game for our consumption. The license allows
me to get one impala, one kudu or one zebra out of season,
bushbuck, wildebeest, buffalo in the regular hunting season.
These permits cost about $20.00 a year. It is very rarely that
I shoot my limit because we have a kerosene frig in which we
can freeze meat to last two or three weeks. A few months ago,
I was able to get a buffalo, which gave us plenty of meat. It was
about the size of a big ox.
Our two boys, Terry, 12 years old, and Melden, 8
years old, are both 400 miles away in a home for missionary
children. They go to school in the public schools in Salisbury,
Southern Rhodesia’s capital. Mrs. Houser taught them the first
few years, but they needed the competition of larger classes
and they seem to be getting along very well. While at home
they could speak the native language much better than we who
spent years studying out of books. They just picked it up by
listening.
Thank you again for your generous assistance in
sending the windmill part so quickly and with no charge. It
was very kind of you. May you have all the joys of a Merry
Christmas and a very happy prosperous New Year.
Yours Sincerely, Tillman Houser
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A Receipt for a Windmill Part Sent “No Charge” in 1955,
Which resulted in an Informative Thank You Letter

In a letter from July 1960, Houser notes some of the rising nationalistic
tendencies in Africa. He writes to his contact at the General Missionary Board, “…
if the missionaries must evacuate Rwanda-Urundi at any time we will have places
for some to work here as teachers, nurses, and doctors, etc. until things calm down.
We only pray it will not be necessary. As yet we have had no extremist nationalists
feelings here, but it may come. We are far from the centers of population where
most of the trouble is. If there is trouble, I’m sure the white people here will do
all they can to prevent it. In the event of trouble here, would you wish us to leave
or is it best to try to stay on as long as possible?” Houser and his wife remained
in Rhodesia through difficult political transitions. They were there in 1970, when
a white minority group led by Ian Smith declared Rhodesia an unofficial republic,
and in 1980 when officially Zimbabwe gained independence under Robert Mugabe.
In 1981 the Housers left Zimbabwe and retired from the mission field after thirtythree years service in the Free Methodist Church.
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Tillman Houser teaching an accelerated school for potential elders at the
Lundi mission (1967).
(Photo courtesy of Marston Memorial Historical Center and Free
Methodist Archive)

From the Archives

121

A Notification of Rules and Inspections in 1975 About Black Africans
Living in White Residential Areas for the City of Salisbury

While his initial interaction with the church in Rhodesia seemed to be
fairly positive, Houser was not completely content with the slow growth of the
church as he saw it. In 1962 and 1963, he and his wife went to study during their
missionary furlough at the Institute for Church Growth in Eugene, Oregon, which
was then led by Dr. Donald McGavran. This seems to have sparked a long interest
in the issues of church growth. Houser writes in a letter to Byron Lamson of the
Free Methodist General Missionary Board in June of 1963 about his return to
Rhodesia,
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The study at the Institute of Church Growth has
convinced us more than ever that someone should be touring
completely among the churches in Southern Rhodesia. As we
left Rhodesia, the mission concurred in our desire to more
freely circulate in our area. To make this possible they signed
a letter written by me October 2, 1961, which I am sure must
be in your files. May we have permission to raise the amounts
listed while we are on deputation this summer? I am not certain
about the present cost of a Kombi Volkswagen.
We plan to build cupboards, beds, table, frig and
stove right into the Kombi and then live in it as our home. In
Eugene emphasis has been strongly placed on lay leadership
training; getting the members of the church to win their own
friends and relatives for Christ. It is our firm conviction that
this training should begin very soon. They cannot come to us,
we must go to them. Even though it may be necessary for me
to do the school inspecting, I believe a good deal of time can
be devoted to this training.
This passion for Church growth led Houser to complete a Master’s degree at Fuller
Theological Seminary in 1976 with Charles Kraft entitled Missing the Mark: An Analysis
of Church Growth and Decline in the Free Methodist Church of Natal-Pondoland, 19031963 with an Appendix on Southern Rhodesia. Along with a memoir in his life, Tillman
Houser also published Free Methodist and other Missions in Zimbabwe (2009), which
helps bring his depth of knowledge and experience together for future scholars.
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The Houser’s van equipped with Bibles, books, and tracts for discipleship
in remote Southern Rhodesia (1966).
(Photo courtesy of Marston Memorial Historical Center and Free
Methodist Archive)
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Pamphlet on Tithing in the Ndebele Language

From the Archives

125

An archival box of conference reports, district minutes, and official
correspondence may not look like much at first glance, but such collections contain
human stories of people who dedicated their lives to answering the call of God on
their lives. People like Tillman Houser, whose passing last year only serves to remind
us that we are constantly surrounded by unknown heroes of the faith working in the
harvest and building the kingdom of God, both here at home and in the farthest
corners of the globe.

Tillman Houser giving communion at a new church plant under a tree at
Chengwe Maranda reserve (1966).
(Photo courtesy of Marston Memorial Historical Center and Free
Methodist Archive)
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The archives of the B.L. Fisher library are open to researchers and works
to promote research in the history of Methodism and the Wesleyan-Holiness
movement. Images, such as these, provide one vital way to bring history to life.
Preservation of such material is often time consuming and costly, but are essential
to helping fulfill Asbury Theological Seminary’s mission. If you are interested in
donating items of historic significance to the archives of the B.L. Fisher Library, or
in donating funds to help purchase or process significant collections, please contact
the archivist at archives@asburyseminary.edu.
End Notes
1
Most images used courtesy of the Archives of the B.L Fisher Library
of Asbury Theological Seminary who own all copyrights to these digital images,
unless otherwise indicated. Please contact them directly if interested in obtaining
permission to reuse these images. Again, a special thanks to the Marston Memorial
Historical Center and Free Methodist Archive for the use of photographs to
illustrate the ministry of Tillman Houser in Zimbabwe.

http://fmcusa.org/fmwm/2014/08/12/tillman-houser-pioneermissionary-passes-away/
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Ascetic Culture: Essays In Honor of Philip Rousseau
Edited by Blake Leyerle and Robin Darling Young
Notre Dame, IN: University of Notre Dame Press
2013, 432 pp., hardcover, $68.00
ISBN: 978-0-268-03388-0

Reviewed by Moe Moe Nyunt
Ascetic Culture appears in book form in honor of Philip Rousseau,
Professor and Director of the Center for the Study of Early Christianity at the
Catholic University of America, for his groundbreaking studies on ancient Christian
asceticism and forty years of scholarship in early Christianity. It is a compilation of
fifteen essays contributed by fifteen scholars whose special interests are religious
studies, history, and early Christianity. The essays are classified and divided into four
parts. In the first part, five scholars explore ancient Egyptian literature and texts
such as thirteen brief epistles of Pachomius, the early rules of the Koinonia, the
Rule of Horsiesius, the Canons of Shenoute, and Athanasius of Alexandria’s works
The Life of Antony and The Letter to Marcellinus.
In the second part of the book, there are four essays which investigate
the early ascetics’ disciplinary culture focusing on John Climacus’s arresting
description of the Prison, John Cassian’s Institutes and Conferences, Gregory of Nyssa’s
Life of Macrina, and Gregory of Nazianzus on Maximus the Philosopher. In the
third part, another four essays analyze Athanasius’ Life of Antony, Evagrius of
Pontus’s interpretation of xeniteria, Asceticism and Animality, and the metaphor of
nature in John Chrysostom’s homilies. The two essays included in the fourth and
final part evaluate how nineteenth century scholarship in Germany and in North
America, which was influenced by contemporary science, painted the picture of
early Christianity.
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In the second of the last two essays, Elizabeth A. Clark, the John
Carlisle Kilgo Professor of Religion and History at Duke University, examines the
relationship between eastern and western forms of early Christian asceticism and
nineteenth century Protestant professors who created the study of early Christian
history in the United States. Clark realizes that the American professors were
influenced by the German theologians in giving a negative assessment of Christian
asceticism in the East. These professors accused eastern asceticism of spreading
spiritual disease and promoting fanaticism, superstition, and credulity (327).
It appears that the early professors’ negative assessment of Christian
asceticism in the east still affects some contemporary professors and scholars
to some extent. Some contemporary professors are struggling to accept acetic
culture as true. For example, James E. Goehring, in his essay on Remembering for
Eternity, assumes that the fourth-century Christians created the myth of the desert
monk. Goehring gives a skeptical interpretation of the Life of Antony saying, “in
Athanasius’s hands, Antony became the ideal ascetic, and through the Life of Antony
the ideal ascetic became a desert monk” (204). Unfortunately none of the fifteen
scholars who contribute to this volume explore the ascetic spiritual worldview
and the ascetics’ significant spiritual practices of dreams, exorcism and healing.
Nevertheless, Ascetic Culture gives greater knowledge and a richer understanding to
those who want to further their studies about ancient Christianity.
Some interesting points for further applied research studies are as
follows: Joel Kalvesmaki discovers how the alphabetic code of Pachomius, the
Father of Christian cenobitic monastic life, conveyed special meanings and insight
to the spiritual lives of early Christians. Janet Timbie shows how the rules of
ancient ascetics are a reflection and manifestation of scripture for monastic living.
Daniel F. Caner traces the emergence of the spiritual practice of penance in the
early Byzantine culture and realizes that they practiced it in remembrance of death
and mindfulness of eternal judgment. Catherine M. Chin brings out the point that
the foundation of ascetic experience is not only an individual and interior pursuit
of virtue, but also involves community in that the group shared physical routines
that extended outside the boundaries of the body. Virginia Burrus enlightens us in
understanding the importance of the role of women and family in ascetic culture.
Susanna Elm shows that ascetic culture is living in a detached way within the city.
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All Things to All Cultures: Paul among Jews, Greeks, and Romans
Edited by Mark Harding and Alanna Nobbs
Grand Rapids, MI: Eerdmans
2013, 432 pp., paper, $50.00
ISBN: 978-0802866431
Reviewed by Benson Goh
All Things to All Cultures is a compilation of fourteen articles and two
appendices contributed by fifteen scholars associated with the Australian College
of Theology and/or the Department of Ancient History at Macquire University,
a few among whom might be familiar to North American scholarship through the
SBL conferences. It proceeds after an earlier volume by the same editors titled The
Content and Setting of the Gospel Tradition in 2010. This present volume aims to create
a closer connection between classical and/or ancient history studies and the New
Testament. Two indices of ancient people and places mentioned in the book are
provided at the end.
Focusing on a particular aspect of Paul or his letters, each article provides
a good introduction and substantive discussions of the diverse views on that
topic, with a helpful list of resources for further reading and research. The first
chapter introduces the latest debates about Paul in relation to justification by faith,
his Jewishness, the new perspective, and Judaism (1-33). The next three chapters
explore more generally: an outline of Paul’s life between conversion and death (3456); how archaeological findings help to interpret Paul and his letters (57-83); and
the features and textual problems of the manuscripts of his letters, including how
they were categorized (84-102).
In the middle portion, the book’s spotlights on Paul among the Jews,
the Greeks, and the Romans might potentially be its main attractions. Paul’s
relationship to the Jews is examined from a biblical narrative angle of “what Paul
did, and what happened to him” (103-123). Second, the book discusses who are the
Greeks in Paul’s Jewish mindset, how he was influenced by Greek culture, and how
he perceived himself to be an apostle to them (124-142). The most exciting and
helpful material to this reviewer is the chapter on “Paul among the Romans,” which
traces the age of Roman imperialism in Paul’s time and showcases current debates
revolving around, and argues for, an imperial context and critique of Paul and his
letters (143-176).
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The later half of the book covers all of Paul’s letters to various audiences
or churches (177-352), namely: Romans, the Corinthian correspondence, Galatians,
the Thessalonian correspondence, the prison letters (Ephesians, Philippians,
Colossians and Philemon), and the Pastoral Epistles (1 and 2 Timothy, Titus).
These chapters provide discussions of some current debates of and in these letters
in addition to standard introductory contents. As such, they help newcomers of
Pauline studies to gain a quick snapshot of critical questions or difficult issues of
these letters that scholars are presently debating. To this end, inquiring non-clergy,
pastors, bible teachers and scholars alike will find them useful. The final chapter
identifies various theological streams that could have influenced Paul’s theological
thoughts, and attempts to conclude the book by presenting Paul’s theological
topography (353-391). The appendices are brief outlines about Paul in the book of
Acts and in his Asian epistles. On the whole, this volume is a good starting point
and valuable resource for all who are interested in Pauline studies.

Sanctified Sanity: The Life and Teaching of Samuel Logan Brengle
R. David Rightmire
Revised and expanded edition
Wilmore, KY: Francis Asbury Society
2014, 326 pp., paper, $12.50
ISBN: 978-0-915143-25-2
Reviewed by David Bundy
Samuel Logan Brengle (1860-1936) of the Salvation Army was a
determined promoter of the doctrine and experience of “holiness.” He traveled,
preached, and taught throughout the USA and for a period (1904-1910) did the same
in Europe and Australia. There is no doubt that this former Methodist Episcopal
seminary student was a significant force in shaping the Holiness Movement around
the world, even more through his books than by his physical presence. Brengle was
renowned during his lifetime as a balanced (hence the title!) theologian and biblical
expositor, a thoughtful Salvation Army politician, and a committed “Soldier.”
Unfortunately he has languished in the background of American religious
history, even within the historiography of the Salvation Army. Less attention has
been given to his thought. Part of this lack of attention can be attributed to the
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difficulties of sources. Brengle’s books were written to encourage the spirituality of
his audiences, and most of his articles were written for publication in the popular
religious, primarily Salvation Army press. The analysis of popular religious writers
is still a difficult task for historians and theologians.
Rightmire has skillfully negotiated the pitfalls presented by the corpus
of publications and the ephemeral nature of the other sources for the life and
ministry of Brengle. The resultant carefully documented volume, which interacts
with the existing relevant scholarly literature, presents Brengle’s life and ministry
(1-83) and his theology (93-222). Sandwiched in between are seven unnumbered
pages of photographs. Both sections of the book are shorter than they could be,
but will be the beginning point for all future work on Brengle. This second edition
adds about 100 pages to Rightmire’s earlier version (Alexandria, VA: Crest Books,
2003). There are also two additional chapters in the new edition: “Holiness and
Ethical Dimensions of Brengle’s Eschatology,” (196-209) and “Brengle and the
Development of Salvation Army Holiness Theology” (211-217).
The presentation and analysis is heavily Salvation Army centered. The
Army publications are certainly where most of Brengle’s work is to be found. It is
noted that Brengle’s books circulated more broadly. Brengle certainly did as well,
but his influence and relationships outside the Salvation Army need more attention.
He was a contemporary of most of the leaders of the Radical Holiness Movements,
including M. W. Knapp, H. C. Morrison, C. W. Ruth, A. B. Simpson, Andrew
Murray, Reader Harris, Barclay Buxton, Paget Wilkes, the first two generations of
Salvationist Booths, and a host of others. Many of these persons promoted his
books. However, when the revival promoted by the Radical Holiness Movement
consolidated into denominations during the early twentieth century, under pressure
from the new Pentecostal revivalism, it would appear that few joined with the
Salvation Army.
Brengle was present in Europe, primarily in Scandinavia, at the beginning
of the Pentecostal Movement. Many of the leaders of the Pentecostal movements in
Scandinavia, Finland and The Netherlands had either Salvation Army backgrounds
or meaningful Salvation Army connections. In northern Europe, Brengle became
a noted vocal critic of that nascent movement. He was perceived as a kind and
generous apologist by Salvation Army members who did not become Pentecostal,
and Rightmire has presented him in that light. He was not always so viewed by
the Pentecostals. This period of Brengle’s work deserves additional attention,
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especially as it relates to the development of the Salvation Army in Europe,
especially northern Europe. It is noteworthy that, unlike in the USA and Germany,
Scandinavian Pentecostals did not become anti-Holiness after the arrival of the
Pentecostal Movement. Did Brengle’s tone help retain a more general holiness
unity? It is a question worth asking and answering carefully.
To suggest that there is more work to be done on Brengle is a compliment
to the work of Rightmire, whose patient sifting of the sources has provided an
introduction to this remarkable Holiness leader and theologian. Others will
undoubtedly see dissertation and book topics as they read the volume. As it stands,
it will be a standard text for our understanding of American religion in the late
nineteenth and early twentieth centuries.

Von Gottes Geist verändert. Ursprung und Wirkung wesleyanischer
Pneumatologie
Christoph Klaiber
Göttingen, Germany: Edition Ruprecht
2014, 318 pp., paper, 32,90 €
ISBN: 978-3-8469-0171-7
Reviewed by Christoph Raedel
Although John Wesley has been recognized for decades as a constructive
theologian in the Anglo-American sphere, Methodist scholarship in Germany
continues to have a more historical focus. Hence, it is significant that this
comprehensive and well-informed discussion of Wesley’s pneumatology, written
by the United Methodist pastor Christoph Klaiber (a son of the respected biblical
scholar Bishop Walter Klaiber) has been published. The author aims beyond
merely presenting Wesley’s teaching on the renewal of humans into the image of
God by the work of the Holy Spirit in its various aspects. He also develops the
consequences of Wesley’s doctrine of the Spirit for “proclamation, ministry and
nurture of the spiritual life” in the German United Methodist Church (7). This dual
focus is recognizably carried out through the whole book.
Chapter one offers a historical analysis of the influential movements,
including the Protestant Reformation, Puritanism, the Enlightenment, and
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Pietism in their significance for Wesley’s development, as well as highlighting the
spiritual milieu in which John was growing up. Citing his journals, letters, and early
sermons, Klaiber discusses the development of Wesley’s views to the point of the
transformative events of 1738. He argues that, before 1738, Wesley had not yet
caught up existentially with his “theological conviction that sanctification is a work
of the Holy Spirit” (39) rather than a function of human effort.
Chapter two continues to follow the historical approach by interpreting
Wesley’s “Aldersgate” experience of 1738. For Klaiber, Wesley’s crisis was the
“experience of assurance,” in the specific mode the doctrine of justification by faith
alone had been mediated to him by the Moravian Peter Böhler. Klaiber extensively
quotes Luther’s Preface to Paul’s Letter to the Romans, pointing particularly to
the phrase according to which faith “brings with it the Holy Spirit.” Klaiber finds
here a first instance for the inner witness of the Spirit in Wesley’s life, a teaching
that extended a profound effect on the ensuing Methodist movement. It should
be noted, however, that Wesley describes his heart-changing experience more
in Christological than pneumatological terms. Klaiber moves on to detailing the
development of Wesley’s understanding of the “witness of the Spirit.” In its mature
form, Klaiber claims, Wesley finds justifying faith grounded in the witness of the
spirit, understood as the witness of the verbum externum of the Bible, but at the same
time distinguished from the fruits of faith (peace, joy, etc.) that are to follow from it.
Unfortunately the author limits his discussion of the various interpretations of the
development of Wesley’s ideas with respect to assurance to an extended footnote.
More important, it does not become entirely clear to which extent, in Klaiber’s view,
Wesley himself is accountable for the tendency to “psychologize faith,” mentioned
in the text (63). It seems to me, Wesley’s own doctrinal development curbs rather
than promotes such tendencies.
Chapter three depicts Wesley’s view on the work of the Holy Spirit with
reference to the via salutis. Although Wesley’s concept of “prevenient grace” is basic
to his understanding of the human capacity to respond to the offer of salvation,
the whole complex of ideas related to this theme is not addressed in depth here.
This may be a function of his structure of thought, in which the issue of the
relationship of faith and works is being discussed later on in two other sections.
As Klaiber convincingly demonstrates, Wesley throughout his life affirms the “sola
gratia” of Reformation theology while at the same time overcomes the oftenacclaimed opposition between the work of God and the work of man. Klaiber finds
the framework for this synthesis in the work of the Holy Spirit through the means
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of grace. Says Klaiber, “Humans are the agents of their own lives also in spiritual
respect, but never are they deserted by God and his good Spirit“ (101). The work of
the Spirit as the work of grace cannot be detached from the context of the means
of grace, i.e. those channels appointed by God to convey his grace to human beings.
Klaiber pays special attention here to the Lord’s Supper (perhaps, because German
Methodism until recently has not found a high regard for the sacrament). He nicely
works out Wesley’s understanding of Christ’s real presence in the Lord’s Supper
within the context of the contested claims of the Protestant reformers, concluding
with suggestions for a renewal of Eucharistic spirituality within Methodism. With
regard to Christian baptism, Klaiber reminds the reader that, due to its one-time
reception, this initiating sacrament drops out of the list of the means of grace to
be regularly used. He contents the Wesley’s explanation of baptismal regeneration is
obtuse and his denigration of the perseverance of baptism within the baptized, who
invariably render it impotent by their depraved lives, is a dangerous generalization.
For Klaiber, such a view is an impediment to constructive educational work within
the Church. He concludes this discussion by exploring a number of points that are
important for the contemporary discussion on what baptism is supposed to mean.
With respect to the work of the Holy Spirit, in Klaiber’s perspective, it
is necessary to also take a look at the manifestations of the Spirit, specifically the
extraordinary signs having accompanied the proclamation of the word in Wesley’s
time (chapter five). For Klaiber, these manifestations are not to be placed on the
same level as the witness of the Spirit. He argues, that Wesley, in a more or less
balanced way, displays, due to his belief in God’s special providence, an outspoken
interest in supernatural phenomena without exaggerating the significance of such
occurrences. In any case, it is clear for Wesley that extraordinary phenomena cannot
displace the inner witness of the Holy Spirit as crucial to the Christian life.
An entire chapter (chapter six) is devoted to the doctrine of Christian
Perfection, a principal tenet of early Methodism, which has long been controversial
and is now widely neglected by the heirs of Wesley. It is known by the phrase
“perfect love” and became understood in early Methodism as a second work of
grace distinguished from the work of justification. As Klaiber sees it, around
1740/42 there are three complementary interpretations of this doctrine in the
writings of John Wesley. These are a) freedom from sin, b) a perfected fellowship
with God, and c) love of God and one’s neighbors (191). At the same time, Klaiber
does not overlook the development of Wesley’s teaching on Christian Perfection. He
critically interacts with Wesley’s view of the freedom from the being of sin (“inbred
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sin”). Notwithstanding this critique, Klaiber leaves no doubt that he regards the
positive aspects of Wesley’s teaching on Perfection as sufficient to uphold it as of
fundamental importance for Methodist theology and the Christian life. He sums up
Wesley’s idea of Perfection as a deeply rooted trust in God, undivided devotion,
and an anticipation of things to come. Therefore, the focus is more theological
than moralistic or legalistic. Klaiber’s exposition of perfect love challenges those
who would dismiss the doctrine as a lapse into enthusiasm, and he manages to
demonstrate that perfect love is the humble way to offer one’s life to God without
reserve. The conversation on this point needs to be continued not for purely
doctrinal sake, but for the sake of maintaining a powerful spiritual vision of the
Christian life.
Having worked out the pivotal aspects of Wesley’s soteriology, in chapter
seven Klaiber places the renewing work of the Holy Spirit within the context of
Trinitarian, ecclesiological, and eschatological reflections. There is an in-depth
discussion of the personal nature of the Spirit, the problem of the filioque, the
tensions in the nature of Methodism between being a movement and a church,
Wesley’s “catholic” spirit and, finally, Methodism’s potential to contribute to the
transformation of the world. In this chapter Klaiber more strongly than before
explicitly draws on contemporary authors (especially Michael Welker and Jürgen
Moltmann), while at the same time pushing towards the summary statement that,
“Wesley’s pneumatology in the stricter sense points beyond itself and as the center
of his theological thinking encompasses all other areas” of reflection (224).
This volume marks a significant addition to the paucity of Methodist
studies written by Germans. Klaiber seeks to overcome the ignoring of the Holy
Spirit in the western church with the resources of a theology deeply imbued with
an optimism of grace. To this purpose Klaiber thoroughly, though not in every
single point convincingly, assesses the large corpus of Wesley’s writings in light of
this theme, while the interaction with the relevant secondary literature is mostly
confined to the footnotes. As the chapters unfold the reader is taken by a stimulating
and often challenging interpretation of Wesley whose reflections throughout the
book are shown to have a bearing on the theological issues the United Methodist
Church is currently addressing. Unlike many reviewers who likely may take issue
with Klaiber’s plea for a renewal of the doctrine of Christian Perfection (which I
do not), I would prefer to critically raise another point that, in my understanding,
needs some further clarification. At several points in chapter six Klaiber interprets
salvation as the “indwelling of the [Holy] Spirit” and defines this inhabitatio as the
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“nature of grace and the heart of salvation” (226). This is done, despite that fact
that, at the outset of his discussion, we read that it is the witness of the Spirit that
takes this central place in Wesley’s understanding of salvation. It would be helpful
for him to clarify his understanding of the relationship between the witness of and
indwelling of the Spirit in Wesley. While the use of both concepts certainly is not
contradictory, their identity, however, cannot be simply assumed either, particularly
in light of the complexity of the discussion of the former theme in the course of
Wesley’s life and ministry.
Despite these issues of interpretation, readers will be grateful to Klaiber
for providing an informed discussion of this central doctrine in Wesley’s theology.
It is a discussion framed by pastoral reflection and aimed at a renewal of the church
for the sake of a world awaiting their final redemption. The contemporary church
is in need of discerning and heeding the work of God’s Spirit as testified to in the
scriptures. It is to be hoped that this study from the perspective of a Methodist
pastor and scholar in Germany will be favorably received.

Engaging the Doctrine of Revelation: The Mediation of the Gospel through
Church and Scripture
Matthew Levering
Grand Rapids, MI: Baker Academic
2014, 384 pp., hardcover, $44.99
ISBN: 978-0-8010-4924-8
Reviewed by Joel Thomas Chopp
In his latest monograph, Matthew Levering offers what his readers have
grown to expect from him: a work of staggering breadth and erudition that draws
widely from historical sources and contemporary scholarship. In this volume he
sets out to recover what Colin Gunton termed “the mediatedness of revelation:”
in short, that God’s revelation is efficaciously mediated through scripture and the
Church. Levering’s book aims to respond to two sets of errors: views that deny in
various ways that revelation is mediated, and those that endanger or question the
efficacy of that mediation.
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The book is divided into eight chapters that explore the relation between
the doctrine of revelation and other theological loci: church, liturgy, priesthood,
gospel, tradition, development, inspiration, and philosophy. Preceding these
chapters is an introduction that surveys Catholic theologies of revelation since
Vatican II alongside the Protestant approaches of Ricoeur, Swinburne, and Gunton.
Levering concludes by developing his argument concerning the efficacy of ecclesial
mediation. Space prohibits the treatment of every chapter, so I have included those
most central to his argument.
In the first chapter, Levering argues that the Church’s mediation of
revelation is inseparably united to the Trinitarian missions, such that the Church is
no mere “inert receptacle” of divine revelation, but is rather an active participant
in Christ’s salvific and revelatory mission. This appeal to the Trinitarian missions
enables Levering to maintain a theocentric doctrine of revelation that nevertheless
leaves room for a robust account of the Church’s mediatorial role without
undermining the Triune God’s priority.
In his chapter on inspiration, Levering sides with Origen over Augustine
on the issue of whether one must affirm straightforward historical reference in
the Old Testament narratives. He argues that at important junctures the New
Testament is concerned with matters of historical reference, such as 1 Cor. 15 and
the resurrection, but that it is less clear that scripture so understands itself regarding
Old Testament narratives. Thus, Levering’s doctrine of inspiration does not require
affirming that all the events and persons depicted in the Old Testament narratives
have a definite historical reference.
In the chapters on priesthood, tradition, and development, Levering
takes up his central concern for affirming the faithfulness and efficacy of the
Church’s mediation of revelation over against various “ecclesiastical fall narratives.”
In chapter three he responds to John Calvin and Thomas Hobbes’ criticisms of
the priestly mediation of revelation, arguing that- contra Calvin and Hobbes- there
was no golden era of the priesthood where the Church’s hierarchy was untainted by
priestly rivalries. We find these rivalries in the New Testament itself: Christ, knowing
such conflicts existed and would continue, provided the appropriate means for
dealing with them through liturgically remembering and participating in Christ’s
sacrificial love on the cross. Chapter five is a sustained argument against Terrance
Tilley’s construal of Catholic tradition. Tilly’s project is to construe tradition in a
‘radically constructivist’ manner: in short, in light of frequent doctrinal inventions
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and ruptures, tradition is best understood as faithful reinvention. Levering argues
that such an approach empties tradition of its cognitive content, endangers the
ontological reference of doctrine, and is incompatible with the New Testament’s
positive use of tradition (παράδοσις) as that which has been handed on to us and
that we are commanded to maintain.
How then do we account for the apparent ruptures in the tradition?
Chapter six constructs an account of doctrinal development that allows for real
growth and change without allowing for ‘rupture’ in the tradition. Beginning with
Dei Verbum and John Henry Newman on doctrinal development, Levering argues
against John T. Noonan’s claim that the Church’s teaching has been marked by
contradictions or corruption. By making use of Lewis Ayers and Khaled Anatolios’s
work on doctrinal development in the Nicene period, Levering makes the case that
doctrinal continuity can involve “breaks” and “reintegration” but not ruptures,
which could only occur if a definitively taught doctrine had been contradicted.
Finally, a note about Levering’s case against “ecclesial fall narratives.”
Levering’s argument has been woven through the chapters already discussed, but
he revisits and develops it with more force in the conclusion. In this final section
he mounts an argument against the “fall narratives” of Leo Tolstoy, John Howard
Yoder, Jonathan Edwards, Edward Schillebeeckx, April DeConick, Garry Wills, and
Richard Dawkins. This closing bouquet of “fall narrators” may effectively inoculate
the already convinced from attraction to such narratives, but it blunts the force of
his previous arguments for the unconvinced. Are Jonathan Edwards and Richard
Dawkins really making the same argument? By creating the catch-all category of
‘fall narrative’ and placing such widely divergent figures within it, Levering creates
the impression that there are not significant differences between, say, Schillebeeckx’s
worries about papal infallibility and Tolstoy’s gospel of “inward perfection,” or
between Edward’s criticism of the papacy and the ravings of Richard Dawkins- or
at least no differences significant enough to warrant separate treatments.
This criticism aside, Levering’s work is a magisterial treatment that
deserves serious engagement and wide readership. One cannot come away from
the book without a deep sense of the truth observed in the introduction that “God
evidently intended for his revelatory words and deeds to be mediated by the people
formed by his covenantal love” (1). Particularly in evangelical circles, the connection
between revelation and the covenant community has often been marginalized by an
overemphasis on individual reception and personal spiritual experiences. Levering’s
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work offers a much needed correction in this regard. Protestants in general and
evangelicals in particular need not be convinced of every argument in order to
benefit from the work of one of contemporary Catholicism’s finest minds.

Reconsidering Arminius: Beyond the Reformed and Wesleyan Divide
Edited by Keith D. Stanglin, Mark G. Bilby, and Mark H. Mann
Nashville, TN: Kingswood Books
2014, 169pp., paper, $40.00
ISBN 978-1-4267-9654-8
Reviewed by Taylor S. Brown
Jacob Arminius may well be one of the most misunderstood figures in
Protestant theology. Despite the widespread influence of Arminius’ theology in
many churches and denominations, many of both his supporters and his opponents
grossly misunderstand Arminius. This is where Stanglin, Bilby, and Mann’s edited
volume comes in. The book seeks to look at Arminius’ own theological ideas as
he formulated them, both as a means of reconstructing the “historical Arminius”
and as a way of finding common ground between the Reformed and Wesleyan
traditions, in order to do theology together.
After a brief introduction by Mann and Bilby, the first chapter, by
Richard A. Muller, examines Arminius’ views on the three-fold office of Christ
(Prophet, Priest, King), coming to the conclusion that Arminius falls well within
the broad parameters of the Reformed orthodoxy of his day on the issue.
Thomas H. McCall, in the second chapter, then examines recent claims that
Arminius’ modal logic on issues of foreknowledge and predestination inevitably
lead to a form of theological determinism. McCall rightly assesses such claims
to demonstrate Arminius’ capability as a modal logician, and that he did, in fact,
avoid determinism in his mature work. With the third chapter, Jeremy Dupertuis
Bangs seeks to show that even as ardent an anti-Arminian as Pilgrim preacher
James Robinson nevertheless agreed with Arminius on the provisional nature of all
human confessional statements, such as the Heidelberg Catechism and the Belgic
Confession. The “historical section” of the book concludes with the fourth chapter,
by W. Stephen Gunter. This is perhaps the most important essay for those in the
evangelical Wesleyan tradition. Among the issues discussed by Gunter, of chief
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importance is his analysis of the extremely close Augustinian views of original sin
and prevenient grace in Arminius and Wesley, as well as the subsequent loss of such
emphases in some of Wesley’s successors, particularly within American Methodism.
The “theological section” of the book begins with chapter five, wherein
Oliver D. Crisp takes a critical look at the respective doctrines of creation in
Arminius’ and Jonathan Edwards’ work. Crisp ably shows that while Arminius’
formulation of the doctrine fully conforms to a robust orthodoxy, Edwards’ own
views end up leading logically to panentheism at best and pantheism at worst, and
thus fall outside of classical, orthodox bounds. E. Jerome Van Kuiken (with what
may be the most theologically substantive essay in the book) follows in the sixth
chapter with an examination of the convergences between the theologies of T. F.
Torrance and Arminius. The multiple convergences Van Kuiken finds between the
two theologians (particularly their mutual rejection of any sort of limited atonement
and mutual affirmation of Christocentric election) should be, in this reviewer’s
opinion, one of the key foundations from which Wesleyan-Reformed dialogue
should proceed. John Mark Hicks then concludes with the seventh chapter by
addressing Arminius’ view of divine providence in relation to open theism. Hicks
clearly demonstrates that Arminius was nowhere near open theism and that he, in
fact, affirmed meticulous providence (though not divine determinism). Hicks also
shows that Arminius was able to affirm both meticulous providence and libertarian
freedom my means of God’s middle-knowledge. Keith Stanglin then concludes
the volume by arguing for a continued reclamation of Arminius’s theology, not
only for the sake of recovering the “historical Arminius,” but also to serve as a
key bridge-point between Reformed and Wesleyan theological dialogue. Just as
evangelical Wesleyan’s are right to reclaim Wesley’s own theology in the face of
many later “pseudo-Wesleyanisms,” so too should they seek to reclaim the theology
of Arminius and the title of “Wesleyan-Arminian.”
Reconsidering Arminius is an excellent collection of essays. Not only does
it serve as a concise entry point into the growing field of Arminius studies, it also
provides key, workable theological bridge-points between Wesleyan-Arminian and
Reformed theology for future dialogue. Whether one is seeking to learn more
about classical Arminian theology, or seeking to foster evangelical dialogue between
traditions, this volume is an excellent starting point.
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The Future of Biblical Interpretation: Responsible Plurality in Biblical
Hermeneutics
Edited by Stanley R. Porter and Matthew R. Malcolm
Downers Grove, IL: InterVarsity Press Academic
2013, 165 pp., paper, $18.00
ISBN: 978-0-8308-4041-0

Review by Isaiah Allen
What is The Future of Biblical Interpretation? In the present volume, eight
respected scholars aim to answer this question constructively and normatively by
describing the commitments necessary for Responsible Plurality in Biblical Hermeneutics.
By “biblical hermeneutics,” the authors generally mean that of the Christian
scriptural canon of the Old and New Testaments.
The essays in this concise, 165-page volume were originally presented
in honor of Anthony C. Thiselton, and the book complements his life’s work and
seminal contributions in biblical hermeneutics. Each essay develops the issue of
how the task of biblical interpretation enters the future responsibly. More than
most such collections, this is a cohesive group of essays that logically expands
the “horizons” of Thiselton’s work; so the essays are best appreciated in their
polyphony, rather than as stand-alone pieces.
The editors, Stanley Porter and Matthew Malcolm, introduce the volume
(7-10) acknowledging that interpreters of Christian scripture operate in a world
where cultural narratives as well as perspectives on faith, history, and theology
differ. They portray the contemporary task of biblical interpretation as a matter of
maintaining commitment to specific concerns or stakeholders. Each essay advocates
a specific kind of responsibility with specific stakeholders in mind. The concert of
these voices sets the tone for the future of biblical interpretation.
Thiselton’s essay, “Responsible Plurality in Hermeneutics” (11-28), is first
in sequence and in prominence. He frames the entire discussion. By virtue of his
influence, Thiselton is present in every dialogue. To Thiselton, plurality itself is
essential to the future of biblical interpretation, and a commitment to responsible
plurality is the only way forward for the enterprise. Thiselton embraces the openness
of the text as different interpreters encounter it, but he cautions against utter or
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irresponsible abandon; the openness of texts does not imply the absence of stable
meaning.
Seven essayists argue that some specific concern, rightly balanced, must
constrain the construal of meaning from Christian scripture. Stanley E. Porter
writes on “Theological Responsibility” (29-50), that interpreters should not ignore
the multifaceted theological nature of the Bible- formed by and forming tradition.
A coherent method of theological hermeneutics must be developed that surpasses
mere theological interpretation (i.e., a construal of meaning with and from theological
convictions).
Richard S. Briggs writes on “Scriptural Responsibility” (51-70). Interpreters
must reckon with scripture as having a “two-testament structure,” as involving an
internal theological dialectic or “tension” (65), as “a means of grace” (66), and “as
divine revelation of the triune… God” (67).
Matthew R. Malcolm, in his essay on “Kerygmatic Responsibility”
(71-84), considers the kerygma as a crucial point on the classic hermeneutical circle.
Responsible interpretation must account for the shaping of the New Testament by
kerygmatic concerns and the reciprocal shaping of the mission of the church by its
hermeneutical practices.
James D. G. Dunn summarizes what he means by “Historical Responsibility”
(85-99): “…taking responsibility to read a New Testament text within the contexts
in which and for which it was written, so far as that is possible” (99). It requires
critical attention to language, social, and cultural environments.
Robert C. Morgan discusses “Critical Responsibility” (101-116). Christian
interpretations of texts must hold credibility, though not universal assent, for critical
scholarship. Controversial conclusions of text criticism and historical Jesus studies
have caused many to distrust critical scholarship altogether, but faithful biblical
interpretation requires critical responsibility.
Tom Greggs’ excellent discussion of “Relational Responsibility” (117132) essentially argues that contemporary interpreters must not isolate themselves
from the global church geographically or chronologically. Today and tomorrow’s
readers must appreciate readers of all places and centuries.
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R. Walter Moberly, on “Ecclesial Responsibility” (133-156), focuses on
what biblical criticism means for the church. The community at worship is the prime
context for most acts of biblical interpretation. With pastoral sympathy, scholarly
insight, and candid transparency, Moberly argues that an interpreter must consider
the church.
Porter and Malcolm conclude (157-165) with some brief evaluations.
Perhaps the seven essayists were attempting to defend a particular philosophy or
method rather than presenting an objective, balanced hermeneutic; then Thiselton’s
appeal for a polyphony, rather than a univocity or cacophony, was realized. With
gratifying clarity and acumen, each author attempts to “tip the scales” in favor of
commitment to a particular stakeholder or concern. The essayists may not agree on
the prioritization; yet each argued with conviction and skill, making the discussion
vital and conducive to further dialogue.
Indices are not customary in books of essays; but in a volume as cohesive
and coordinated as this one, a subject index might have been beneficial. The
contributors are highly respected scholars with a track-record in biblical exegesis
and hermeneutics, but a contemporary critic cannot but notice their racial and
gender homogeneity.
The book is timely and worthwhile for the individual scholar and would be
an appropriate text for graduate or undergraduate courses in biblical hermeneutics.
Rather than a history of methods and philosophies, it is a timely, mature, and vital
look into the values that should guide the future of biblical interpretation.

Essential Eschatology: Our Present and Future Hope
John E. Phelan Jr.
Downers Grove, IL: InterVarsity Press
2013, 203 pp., paper, $20.00
ISBN: 978-0-8308-4025-0
Reviewed by Timothy J. Christian
John E. Phelan Jr., in his book Essential Eschatology: Our Present and
Future Hope published in 2013 by InterVarsity Press, urges Christians to recover
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the vitality of eschatology for Christianity. Eschatology, he contends, is hopeful
and missional, corporate and personal, practical and significant, and is itself “the
heart of Christianity” (11). Phelan states his major purpose of the book when he
says, “This book is written to encourage individual Christians and churches to take
Christian eschatology seriously” (13).
Throughout its chapters, Phelan provides detailed discussions and
surveys of the major issues in Christian eschatology, namely, the resurrection
(chapter three), judgment and Hell (chapter four), the kingdom of God (chapter
five), the second coming of Jesus (chapter six), the book of Revelation (chapter
seven), the millennium (chapter eight), the salvation of Israel (chapter nine), and
the hope for the church today (chapter ten). On the whole, he holds to orthodoxy
and attempts to find middle ground wherever possible on subjects that are either
controversial or ambiguous. What he seeks to avoid in these chapters, however, is
claiming that any of these doctrines are nonessential. All of this, for him, is pointing
toward Christian mission and what he calls “a fourth great awakening” (185). His
hope for this is that the church will reclaim its eschatological mission by the “simple
things” such as reading the Bible, growing spiritually, serving their communities,
having fun together, and participating in these efforts for change. Eschatology
and mission, then, are wed together for Phelan, and the popular dispensational or
escapist notions that abhor this world are not found in his analysis.
What is most valuable about this monograph is Phelan’s ability to explain
clearly the complexities of eschatology. Not only this, but his critiques of the
common misunderstandings about the end-times is piercing. So, he not only offers
a corrective, but also elucidates the difficult topics of biblical eschatology. Another
striking value is its accessibility for laity and popular audiences. Even though Phelan
interacts with a great deal of scholarship, he does so in a way that is restrained
and sensitive to those outside academia. As such, the book is very reminiscent of
N. T. Wright’s Surprised by Hope: Rethinking Heaven, the Resurrection, and the Mission
of the Church (New York: HarperOne, 2008) and Ben Witherington III’s Revelation
and the End Times: Unraveling God’s Message of Hope (Nashville: Abingdon, 2010), yet
it is much less sermonic than Wright’s and far more detailed and in depth than
Witherington’s. As such, Phelan focuses more upon the raw textual data of the
Bible and its theological implications for the church today.
Overall, I would recommend this for college students who want a
manageable overview of biblical eschatology, and also for lay people who want to
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dig deeper into the Bible’s teachings on the end-times instead of LaHaye’s newest
“best-seller.”

Reclaiming Pietism: Retrieving an Evangelical Tradition
Roger E. Olson and Christian T. Collins Winn
Grand Rapids, MI: Eerdmans Publishing.
2015, 204 pp., paper, $18.99
ISBN: 978-0-8028-6909-8
Review by Benjamin D. Espinoza
In modern evangelicalism, Pietism is met with skepticism or disregarded
as a religious movement built on emotional experiences and untethered legalism.
However, Roger E. Olson and Christian T. Collins Winn believe that “Pietism
still has much to offer contemporary Christians who are interested in the spiritual
life and in developing a theology that is grounded in experience while at the same
time remaining biblically faithful” (xii). In an effort to recover Pietist theology and
expression in evangelicalism today, Olson and Winn have co-authored Reclaiming
Pietism: Retrieving an Evangelical Tradition, which they hope will be “a contribution
to the rediscovery and renewal of the original spirit of Pietism” for contemporary
Christians (xii).
In their first chapter, Olson and Winn describe common misconceptions
regarding Pietism, examining the notable critiques of Albrecht Ritschl and Karl
Barth (among others) against the “excesses and extortions” of the movement (18).
For the authors, popular opinion has sided with that of Ritschl, Barth, and others
who have painted Pietism with broad brushstrokes and discredited its essence.
Next, the authors explore the precursors of Pietism, such as Johann Arndt, Jacob
Bohme, and Jean de Labadie, all of whom called for a “deeper practice of devotion
to God and a more fervent love of neighbor” (37). The authors then trace the
formal beginnings of Pietism by examining Philipp Spener’s Pia Desideria (often
seen as the work that triggered the movement), August Hermann Francke, Nikolaus
Ludwig von Zinzendorf, and the founders of Württemburg Pietism.
Chapter five serves as the core of book, examining the principles that
define and drive Pietist theology and religious practice. The authors consolidate the
essence of Pietism into ten hallmarks, including orthodox theology, experiential
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spirituality, love of scripture, community engagement, and the priesthood of all
believers, among others. For Olson and Winn, these ten characteristics encompass
the vast spectrum of the Pietist movement. The final few chapters analyze notable
figures and sub movements of Pietism, such as those who spread Pietism across
Britain and America, Schleiermacher, Kierkegaard, as well as more recent theologians such as Stanley Grenz and Donald Bloesch. The authors conclude their work
by describing evangelicalism as based on the foundations of doctrine and devotion.
Often times we will separate the two, however, “True Pietism urges that they be
united, and that the heart experience of God in Jesus Christ through the Holy
Spirit- which touches the emotions, the affections- informs belief ” (182). They
describe how Pietism informs evangelical theological discourse today, challenging
the modern church to incorporate ecclesial concerns, an ecumenical and charitable
spirit, and prayer into theological method and conversation.
Olson and Winn excel at debunking misguided assertions regarding Pietism, and present the movement in a positive light. While they could have devoted more space to answering Pietism’s critics, they are careful to not diminish the
thoughts of those who have concerns with the movement. Their description of
Pietism in chapter five provides one of the most thorough treatments of the movement’s core beliefs and practices in recent years. They recognize that any Christian
religious movement is not without flaw, and while they present Pietism in a positive
fashion, they do not refrain from describing its excesses and shortcomings. The authors consider themselves evangelical Arminians, and thus examine Pietism in light
of their theological orientation; readers with varying theological convictions would
therefore do well the read the book with a critical eye.
Reclaiming Pietism is a plea for modern evangelicalism to embrace its pietistic roots and recover the spirit of a movement that invigorated the spiritual lives
of many throughout Europe and the United States centuries ago. As they write,
“Evangelicalism that remembers and learns from the Pietist heritage can only be
spiritually stronger and theologically more balanced as a result of rediscovering its
impulses” (186). The book will be of use to many, including professors of church
history, evangelical pastors, and laypeople interested in recovering the spirit of Pietism in the church today.
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The Lost World of Scripture: Ancient Literary Culture and Biblical Authority
John H. Walton and D. Brent Sandy
Downers Grove, IL: InterVarsity Press Academic
2014, 320 pp., paper, $24.00
ISBN: 978-0-8308-4032-8
Reviewed by Jonathan E. Beck
For many Bible scholars, the word “inerrant” is abhorrent. Generally,
there is much tension between the inerrantist and Bible scholars. Walton and Sandy
seek to alleviate that tension. Their book consists of 22 chapters (“propositions”)
and is divided into four parts. Parts one and two deal with Old and New Testament
transmission and composition, respectively; part three deals with literary genres;
and part four offers conclusions on biblical authority in light of the preceding
chapters.
In Part One, Walton discusses the Old Testament. He discusses how our
Old Testament is the written record of a hearing-dominated culture. He points
out that an ancient culture had no concept of modern science, and that God made
allowances based on their culture. Walton touches upon speech-act theory and
discusses God’s communication in the terms of locution (that which is written; the
words on the page) and illocution (the ultimate idea to be communicated). In Walton
and Sandy’s model, the locution may or may not be perfect, but for those who take
the Bible’s authority seriously, the illocution is inerrant.
In Part Two, Sandy offers a helpful discussion on “orality” and the New
Testament. He points out that, like the Old Testament before it, the New Testament
was a product of a hearing-dominated culture. He notes that the Gospels were not
written until well after the death of Jesus. Moreover, by the time the Gospels were
written, Greco-Roman culture was still very much hearing-dominated: The Gospels
and Paul’s letters were read before an audience. A focus upon hearing-dominated
culture might prove disconcerting to the reader who believes that God’s Word is
only authoritative in its current, written form.
In Part Three, Walton addresses the issue of literary genres. In particular,
he discusses the genres of narrative, legal, and prophetic literature in light of God’s
revelation. When one considers the Old Testament in light of God’s revelation rather
than history, law, or “future-telling,” we can more greatly appreciate the literature on
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its own terms rather than force a modern lens over it. Sandy’s observation that the
New Testament is more beholden to orality rather than “textuality” removes some
of the burden to explain its many textual variants. Finally, in part four, Walton and
Sandy suggest that evangelicals re-examine inerrancy in light of these propositions.
Walton and Sandy’s work is particularly helpful in a couple of ways. First,
both of the authors clearly emphasize the orality of the Bible, a notion that is not
always considered when discussing scripture’s authority. Second, while they do not
offer too many “new” ideas, Walton and Sandy carefully and effectively point out
scholarly issues that many Christians, intentionally or not, overlook. With The Lost
World of Scripture, Walton and Sandy offer a balanced, much-needed voice to an
often-polarizing discussion.

Exploring Our Hebraic Heritage: A Christian Theology of Roots and Renewal
Marvin R. Wilson
Grand Rapids, MI: Eerdmans
2014, 332 pp., paper, $22.00
ISBN: 978-0-8028-7145-9
Reviewed by Brian Shockey
Marvin R. Wilson is on a mission to recover the Hebraic heritage of the
Christian faith. Building on his previous work, Our Father Abraham, Wilson’s new
book Exploring our Hebraic Heritage seeks to introduce readers to several important
themes which he believes will help Christians develop a richer faith. Wilson writes
the book from his concern that modern, presumably western expressions of
Christianity, lack substance and depth. He comments, “A biblical Christianity that
does not reflect the influence of Israelite religion and Second Temple Judaism upon
that faith may be defective and not truly biblical” (76). This volume is designed to
address this concern by practically showing how an appreciation for key biblical
themes can have a positive impact on spiritual growth.
Wilson structures his book into five sections. The first provides an
overview of his methodology and introduces the reader to important sources for
understanding a Hebraic approach to scripture such as the Talmud. Wilson also
describes his hope that Christians will develop “Hebraic theological reflexes” and
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will approach their world in a manner historically consistent with those who lived
in biblical times (33-34). The remaining four sections are each dedicated to a major
theological theme. Section two addresses a Hebraic understanding of our identity as
people of God, with considerable attention given to the role of Abraham. The third
section examines a Hebraic perspective on the identity of God, including God’s
names and actions throughout history. In the fourth section, Wilson discusses the
Hebraic approach to God, including the concepts of worship, prayer, repentance,
and doubt. The fifth and final section focuses on the church’s relationship with
Israel and the importance of studying the Bible. Overall, each major theme is
introduced and explored in a way that invites readers to consider how this theme
might expand their current conception of faith or impact the way they live.
As an introduction to Hebraic themes, Wilson’s book functions quite
well and I recommend it to anyone interested in learning more about the Hebraic
background to the Christian faith. The book is accessible and Wilson’s passion for
the subject matter makes it an enjoyable read. He provides just enough information
to perk the reader’s curiosity and illustrate the value of our Hebraic heritage without
becoming overwhelming. Numerous study questions are also included at the end
of each chapter in keeping with the Hebraic practice of dialogical education.
Unfortunately these questions do not explore the application of the themes that
Wilson so successfully demonstrates to have bearing on Christian faith and practice.
While the book is designed to appeal to a diverse audience, readers looking for
significant interaction with primary texts may be disappointed. Wilson’s intent is to
demonstrate broad overarching themes and as such he only provides the reader a
taste of both ancient sources and modern Jewish theologians in order to accomplish
this goal.

Called to the Life of the Mind: Some Advice for Evangelical Scholars
Richard Mouw
Grand Rapids, MI: Eerdmans Publishing Co.
2014, 73 pp., paper, $8.50
ISBN: 978-0-8028-6766-7
Reviewed by Andrew D. Kinsey
In 1959 Helmut Thielicke, the famous German Evangelical theologian,
wrote a small devotional book entitled A Little Exercise for Young Theologians in which

150

The Asbury Journal

70/2 (2015)

he put forth the simple thesis that dogmatic theology was really theology in prayer.
He cautioned both young pastors and theologians on how the study of theology, or
the life of the mind, could so often produce “overgrown adolescents whose internal
organs were not fully developed” and who lost sight of theology as service to the
church. Instead, he wrote that theologians needed to begin to do theology on their
knees. That is where theology starts!
Fifty-five years later Richard Mouw, former president and teacher of
Fuller Theological Seminary makes a similar point: in a fashion familiar to Thielicke,
Mouw has written a short little meditation for Evangelical scholars who are “called
to the life of the mind.” In seventy-three short pages, Mouw outlines helpful
insights into the ways Evangelicals may walk with “epistemic humility and hope”
the pathway of scholarship and so avoid what many still consider as “the scandal of
the evangelical mind.” With passion and clarity, Mouw offers key insights into how
Evangelical scholars can navigate the terrain of anti-intellectualism in the church
on the one hand and postmodern fragmentation in the academy on the other. Not
easy to do, to be sure, but Mouw does so with an eye toward showing how critical
thinking can be in service to the Lord.
Interestingly, Mouw helps Evangelicals scholars by showing them
how they may, in both church and academy, avoid the “false choice” they have
characteristically taken with respect to the wider culture: withdrawal or take over.
Both approaches fail to offer, in Mouw’s view, the kind of patience needed with
respect to the virtues of the faith (John Howard Yoder). Both also fail to acknowledge
the kind of faith that persons like Simone Weil and John Henry Newman articulatedthe kind of radical trust of following Christ into unknown territory, all the while
acknowledging the loneliness that accompanies such journeys- an awareness that is
paramount to cultivating the humility and hope of the Christian life.
Persons will want to read Called to the Life of the Mind as a short meditation
or prayer for those who serve as scholars in the wider Evangelical tradition. The
simple prose invites deeper reflection on the vocation of teaching and research and
into the learned aspects of the Christian faith, certainly in the academy, but also in
the church. This is one of the reasons Mouw’s voice is both a prophetic reminder of
Evangelicalism’s propensity toward anti-intellectualism and a pastoral caution to the
stronger currents of wider cultural trends: the temptation to withdraw or take over
is still ever-present. And yet, as those within the Wesleyan/Methodist theological
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tradition can testify, such a caution should not sound unfamiliar: Wesley’s call to
unite “the head and heart so long divided” goes to the core of loving God and
neighbor, reminding us all that the life of the mind is indeed the life of holiness.
The two go hand-in-hand. Mouw’s little book offers the church and academy a
much-needed prayer and a solid reminder to the Evangelical scholar’s true vocation.

Global Evangelicalism: Theology, History and Culture in Regional Perspective
Edited by Donald M. Lewis and Richard V. Pierard
Downers Grove, IL: InterVarsity Press
2014, 312 pp., paper, $30.00
Reviewed by Moe Moe Nyunt
There are ten essays in the monograph Global Evangelicalism and it is compiled from twelve global scholars, but without any Asian representative. Global
evangelicalism is reviewed from theological, historical, and cultural perspectives but
it appears that the stress is on the historical perspective since two-thirds of the
essays focus on history. Scholars in this volume show that evangelical Christianity
has become a global religion in the present day (11). The essays are grouped under
three subheadings: Theoretical Issues, Evangelicalism At Ground Level, and Issues
In Evangelical Encounters With Culture. In the first group, there are three scholars
who attempt to sort out some complicated theoretical issues such as the definition,
theological impulse, and globalization of evangelicalism. Seven scholars write the
five essays in the second group, and they introduce the historical and ground level
of evangelicalism from five continental perspectives. In the third group there are
two essays that investigate the cultural and current issues in evangelicalism.
The most fascinating thing in this volume, for this reviewer, is the debate
on the definition and historical spiritual roots of evangelicalism. Mark A. Noll
makes an effort to define the complex nature of evangelicalism. In fact, not only
Noll (20) but also Ogbu Kalu (126-127), Scott W. Sunquist (206) and most of the
scholars in this volume go along with David Bebbington, professor of history at the
University of Stirling in Scotland, who meaningfully gives the definition of evangelicalism which is known as “Bebbington’s Quadrilateral:” Biblicism, Conversionism,
Crucicentrism, and Activism. Consequently, Noll understands that the definition of
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evangelicalism fits, to some extent, with other Christian beliefs and practices such as
fundamentalism (21-22), Pentecostalism (22), and the Charismatic renewal (22-23);
even though many scholars of world Christianity underline the distinct characteristics of each form of Christianity. Noll believes that “‘evangelicals’ were those who
protested against the corruptions of the late medieval Western church and who
sought a Christ-centered and Bible-centered reform of the church” (20).
Wilbert R. Shenk analyzes the two influential spiritual leaders Johann
Arndt (1556-1621), a German Lutheran pastor who was influenced by Martin Luther’s theology, and Lewis Bayly (16th century), an Anglican bishop, who helped
develop the spiritual and devotional literature of the Pietists that formed the foundation of evangelical renewal. Shenk realizes that this DNA of renewal directed
generations of Christians to remain focused on conversion to genuine faith in Jesus
Christ for salvation; a genuine relationship with Christ through reading the Bible
and devotional literature, and through prayer; and active participation in witness and
service in the Church (40) and beyond the Church (44-48).
Donald M. Lewis acknowledges that the global socio-political, economic,
geographical, and cultural expansion of western countries paved the way for evangelical movements in the eighteenth century (60-65). John Wolffe and Richard V.
Pierard investigate two German spiritual leaders, Johann Arndt and Jakob Boehme,
who encouraged Christians to find mystical experience in devotion. They believe
that the evangelical movement developed from the seventeenth century spiritual
movements of the Puritans and Separatists such as the Quakers in England because,
“the Reformation had not gone far enough” (85).
Wolffe and Pierard recognize that Seventh-day Adventism, the Jehovah’s
Witnesses, and Joseph Smith’s Church of Jesus Christ of Latter-day Saints are also
the fruit of the evangelical awakening in the nineteenth century (105) despite the
fact that most evangelicals refuse to identify them even as Christians. As far as I
know, Wolffe and Pierard are the first evangelical Christians who remarkably bring
these distinct churches under the cover of evangelicalism. Global Evangelicalism offers not only the interesting theology and historical connection of evangelical spirituality, but also the cultural connection of evangelicalism in each region covered.
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Science, Scripture, and Same-Sex Love
Michael B. Regele
Nashville, TN: Abingdon Press
2014, 277 pp., paper, $22.99
ISBN: 978-1-4267-9829-0

Reviewed by Taylor Zimmerman
In the contemporary discussions of human sexuality, by simply selecting
the right words, we can imbue our arguments with powerful affective meanings and
gain a rhetorical upper hand prior to engaging in any critical discourse. Thus, when
I first picked up Science, Scripture, and Same-Sex Love by Michael Regele, simply by
reading the book’s title, I knew immediately where the author stood on the ethical
issues of same-sex behavior and marriage and how he would argue it. While Regele
does address important biological and psychological scholarship on homosexuality,
his book is essentially one giant equivocation as he uses fallacious arguments and
rhetorical sleight of hand to confuse the reader into supporting his view for the sake
of “love.”
Regele is not without a noble purpose in writing this book as he describes
within the first chapter his role as a pastor who does ministry with the LGBT
community and his role as a father to a lesbian daughter. For this reason, there was
indeed a gentleness, humility, and compassion that permeated his writing. Regele
rightly criticized the ignorance that surrounds most discussions of homosexual
ethics and used good scholarship to demonstrate a better understanding of sexual
orientation, which the reader might find helpful (albeit while leaving out a few
critics).
Unfortunately, for all of his good intentions, I would refer to Regele’s
theology as hamartiology lite for he argues that what is ought to be making no
mention of sin or the Fall in his creation account, and often articulating a SemiPelagian view of salvation. Regele resurrects old liberal arguments against prooftexts of homosexual behavior in scripture, and if he cannot twist the meaning to
something in his favor, he resorts to simply dismissing the argument as cultural for
that time period. The bulk of Regele’s argument, however, is not theological- in fact,
he curiously often encourages the reader to skip past the theology to the summary
at the end. Regele ultimately relies on sentimentalism tugging at the heartstrings of
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his readers to be pro-“love” yet never fully providing a comprehensive sexual ethic
that has any robust moral clout.
But perhaps most disheartening is Rev. Regele’s inability to see the forest
for the trees. Toward the end of the book, he remarks, “the primary focus [of
marriage] is partnership that ends loneliness.” With a little help from C.S. Lewis’s
“holiday at the sea” metaphor, he argues in favor of same-sex marriage because
he identifies marriage for homosexuals as the only means to a flourishing life. For
Regele’s intense desire to see LGBT people flourish in Christian community, he
takes a very narrow view of what that flourishing looks like. While he mentions
celibacy briefly- fewer than fifty words- Regele never seems to be critical of the
unbiblical idea that marriage is the only relationship where love can happen. Perhaps
instead of attempting to redefine marriage and sexuality, Regele- and the rest of
the Protestant Evangelical Church for that matter- should put more effort into
critiquing our culture’s idolatry of marriage to increase the viability of celibacy and
to exalt the role of friendships in our communities. And that’s the kind of same-sex
love Christians should get behind.
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Books Received
The following books were received by the editor’s office since the last issue of The
Asbury Journal. The editor is seeking people interested in writing book reviews on
these or other relevant books for publication in future issues of The Asbury Journal.
Please contact the editor (Robert.danielson@asburyseminary.edu) if you are
interested in reviewing a particular title. Reviews will be assigned on a first come
basis.
Barbeau, Jeffrey W. and Beth Felker Jones, eds.
2015
Spirit of God: Christian Renewal in the Community of Faith.
Downers Grove, IL: InterVarsity Press Academic.
ISBN: 978-0-8308-2464-9. Price: $25.00.
Boda, Mark J.
2015

“Return to Me”: A Biblical Theology of Repentance. New Studies in
Biblical Theology series. Downers Grove, IL: InterVarsity 		
Press. ISBN: 978-0-8308-2637-7. Price: $22.00.

Buschart, W. David and Kent D. Eilers
2015
Theology as Retrieval: Receiving the Past, Renewing the Church.
Downers Grove, IL: InterVarsity Press Academic.
ISBN: 978-0-8308-2467-0. Price: $28.00.
Capes, David B., Rodney Reeves, and E. Randolph Richards
2015
Rediscovering Jesus: An Introduction to Biblical, Religious and Cultural
Perspectives on Christ. Downers Grove, IL: InterVarsity Press
Academic. ISBN: 978-0-8308-2472-4. Price: $30.00.
Cartledge, Mark J.
2015
The Mediation of the Spirit: Interventions in Practical Theology.
Pentecostal Manifestos Series. Grand Rapids, MI: Wm. B.
Eerdmans Publishing Co. ISBN: 978-0-8028-6955-5. 		
Price: $29.00.
Chakoian, Christine A.
2014
Cryptomnesia: How a Forgotten Memory Could Save the Church.
Nashville, TN: Abingdon Press. ISBN: 978-1-4267-9060-7.
Price: $18.99.
Goldingay, John
2015

Do We Need the New Testament?: Letting the Old Testament Speak
for Itself. Downers Grove, IL: InterVarsity Press Academic. 		
ISBN: 978-0-8308-2469-4. Price: $22.00.
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González, Justo L.
2015
The Story Luke Tells: Luke’s Unique Witness to the Gospel.
Grand Rapids, MI: Wm. B. Eerdmans Publishing Co.
ISBN: 978-0-8028-7200-5. Price: $14.00.
Gorman, Michael J.
2015
Becoming the Gospel: Paul, Participation, and Mission.
Grand Rapids, MI: Wm. B. Eerdmans Publishing Co.
ISBN: 978-0-8028-6884-8. Price: $28.00.
Härle, Wilfried
2015

Harper, Steve
2015
Hill, Wesley
2015

Outline of Christian Doctrine: An Evangelical Dogmatics.
Grand Rapids, MI: Wm. B. Eerdmans Publishing Co.
ISBN: 978-0-8028-4842-0. Price: $50.00.
Five Marks of a Methodist: The Fruit of a Living Faith. Nashville, 		
TN: Abingdon Press. ISBN: 978-1-5018-0059-7. Price: $8.99.
Paul and the Trinity: Persons, Relations, and the Pauline Letters.
Grand Rapids, MI: Wm. B. Eerdmans Publishing Co.
ISBN: 978-0-8028-6964-7. Price: $20.00.

Hunsberger, George R.
2015
The Story That Chooses Us: A Tapestry of Missional Vision.
Grand Rapids, MI: Wm. B. Eerdmans Publishing Co.
ISBN: 978-0-8028-7219-7. Price: $24.00.
Johnson, Patrick W. T.
2015
The Mission of Preaching: Equipping the Community for Faithful
Witness. Downers Grove, IL: InterVarsity Press Academic.
ISBN: 978-0-8308-4070-0. Price: $25.00.
Johnson, Todd M. and Cindy M. Wu
2015
Our Global Families: Christians Embracing Common Identity in a
Changing World. Grand Rapids, MI: Baker Academic.
ISBN: 978-0-8010-4957-6. Price: $22.99.
Kärkkäinen, Veli-Matti
2015
Creation and Humanity. A Constructive Christian Theology for
the Pluralistic World, volume 3. Grand Rapids, MI: 			
Wm. B. Eerdmans Publishing Co. ISBN: 978-0-8028-6855-8.
Price: $40.00.
Kuhn, Karl Allen
2015

The Kingdom According to Luke and Acts: A Social, Literary, and
Theological Introduction. Grand Rapids, MI: Baker Academic. 		
ISBN: 978-0-8010-4887-6. Price: $28.99.
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Little, Don
2015

McKeown, James
2015
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Effective Discipling in Muslim Communities: Scripture, History and
Seasoned Practices. Downers Grove, IL: InterVarsity 			
Press Academic. ISBN: 978-0-8308-2470-0. Price: $30.00.
Ruth. The Two Horizons Old Testament Commentary Series.
Grand Rapids, MI: Wm. B. Eerdmans Publishing Co.
ISBN: 978-0-8028-6385-0. Price: $22.00.

Marshak, Adam Kolman
2015
The Many Faces of Herod the Great. Grand Rapids, MI: Wm. B.
Eerdmans Publishing Co. ISBN: 978-0-8028-6605-9.
Price: $35.00.
Martin, Oren R.
2015

Molnar, Paul D.
2015

Bound for the Promised Land: The Land Promise in God’s Redemptive
Plan. New Studies in Biblical Theology series. Downers 		
Grove, IL: InterVarsity Press. ISBN: 978-0-8308-2635-3. 		
Price: $25.00.
Faith, Freedom and the Spirit: The Economic Trinity in Barth,
Torrance and Contemporary Theology. Downers Grove, IL:
InterVarsity Press Academic. ISBN: 978-0-8308-3905-6.
Price: $40.00.

Moloney, Francis J.
2015
Reading the New Testament in the Church: A Primer for Pastors, 		
Religious Educators, and Believers. Grand Rapids, MI: 			
Baker Academic. ISBN: 978-0-8010-4980-4. Price: $22.99.
Oakes, Peter
2015

Galatians. Paideia Commentaries on the New Testament.
Grand Rapids, MI: Baker Academic.
ISBN: 978-0-8010-3275-2. Price: $30.00.

O’Brien Glen and Hilary M. Carey, eds.
2015
Methodism in Australia: A History. Ashgate Methodist Studies.
Burlington, VT: Ashgate Publishing Company.
ISBN: 978-1-4724-2948-3. Price: $124.95.
Parsons, Mikeal C.
2015
Luke. Paideia Commentaries on the New Testament.
Grand Rapids, MI: Baker Academic.
ISBN: 978-0-8010-3190-8. Price: $30.00.
Plantinga, Alvin
2015

Porter, Stanley E.

Knowledge and Christian Belief. Grand Rapids, MI: Wm. B.
Eerdmans Publishing Co.
ISBN: 978-0-8028-7204-3. Price: $26.00.
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Richey, Russell E.
2015

Ruloff, C. P., ed.
2015

Sandell, David P.
2015
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Linguistic Analysis of the Greek New Testament: Studies in Tools,
Methods, and Practice. Grand Rapids, MI: Baker Academic. 		
ISBN: 978-0-8010-4998-9. Price: $40.00.
Methodism in the American Forest. New York, NY:
Oxford University Press. ISBN: 978-0-19-935962-2.
Price: $55.00.
Christian Philosophy of Religion: Essays in Honor of Stephen T. 		
Davis. Notre Dame, IN: University of Notre Dame Press.
ISBN: 978-0-268-04037-6. Price: $65.00.
Open Your Heart: Religion and cultural Poetics of Greater Mexico.
Notre Dame, IN: University of Notre Dame Press. 		
ISBN: 978-0-268-04146-5. Price: $29.00.

Schlimm, Matthew Richard
2015
This Strange and Sacred Scripture: Wrestling with the Old Testament
and its Oddities. Grand Rapids, MI: Baker Academic.
ISBN: 978-0-8010-3979-9. Price: $22.99.
Smith, C. Fred
2015

Developing a Biblical Worldview: Seeing Things God’s Way.
Nashville, TN: B&H Publishing Group.
ISBN: 978-1-4336-7446-4. Price: $19.99.

Snyder, Howard A.
2015
Jesus and Pocahontas: Gospel, Mission, and National Myth.
Eugene, OR: Wipf and Stock Publishers, Inc.
ISBN: 978-1-4982-0288-6. Price: $32.00.
Strachan, Owen
2015

Stone, Charles
2015

The Colson Way: Loving Your Neighbor and Living with Faith in a
Hostile World. Nashville, TN: Nelson Books.
ISBN: 978-1-4002-0664-3 Price: $22.99.
Brain Savvy Leaders: The Science of Significant Ministry.
Nashville, TN: Abingdon Press. ISBN: 978-1-4267-9833-7.
Price: $24.99.

Thiselton, Anthony C.
2015
The Thiselton Companion to Christian Theology. Grand Rapids, MI:
Wm. B. Eerdmans Publishing Co. ISBN: 978-0-8028-7232-6.
Price: $75.00.

Tilling, Chris

Books Received

2015
Twiss, Richard
2015

Tyra, Gary
2015
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Paul’s Divine Christology. Grand Rapids, MI: Wm. B. Eerdmans
Publishing Co. ISBN: 978-0-8028-7295-1. Price: $30.00.
Rescuing the Gospel from the Cowboys: A Native American
Expression of the Jesus Way. Downers Grove, IL: InterVarsity
Press Academic. ISBN: 978-0-8308-4423-4. Price: $20.00.
Pursuing Moral Faithfulness: Ethics and Christian Discipleship.
Downers Grove, IL: InterVarsity Press Academic. 			
ISBN: 978-0-8308-2465-6. Price: $30.00.

Wall, Robert W. and David R. Nienhuis, eds.
2015
A Compact Guide to the Whole Bible: Learning to Read Scripture’s
Story. Grand Rapids, MI: Baker Academic.
ISBN: 978-0-8010-4983-5. Price: $17.99.
Wall, Robert W.
2015

Walls, Jerry L.
2015

Why the Church? Reframing New Testament Theology series.
Nashville, TN: Abingdon Press. ISBN: 978-1-4267-5938-3.
Price: $29.99.
Heaven, Hell, and Purgatory: A Protestant View of the Cosmic
Drama. Grand Rapids, MI: Brazos Press.
ISBN: 978-1-5874-3356-6. Price: $19.99.

Westberg, Daniel A.
2015
Renewing Moral Theology: Christian Ethics as Action, Character and
Grace. Downers Grove, IL: InterVarsity Press Academic. 		
ISBN: 978-0-8308-2460-1. Price: $25.00.
Wilson, Lindsay
2015

Job. The Two Horizons Old Testament Commentary Series.
Grand Rapids, MI: Wm. B. Eerdmans Publishing Co.
ISBN: 978-0-8028-2708-1. Price: $28.00.
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Hear the voices of Asbury Seminary alumni from around the world as they tell the
stories of how God has worked in their lives and ministries. In this collection you’ll
find pastors, missionaries, professors, founders of non-profit organizations, authors,
disciplers, counselors, spiritual directors, evangelists, leaders and more. Folks that work
in churches, mission fields, trash dumps, inner cities, national parks, universities, coffee
houses, businesses, community gardens, to name a few. Allow God to open your mind
to the possibilities of what ministry can look like to a life laid down.
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